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PREFACE 

TFTH ^J|c||4|j'| TCRTFf TfRPTT Wf I 
TPTcT ch^ch^l4f ■^TSPTfSTfT ^HH II 

These four are auspicious (mangala) - Lord Mahavlra (the 
Omniscient Tirthankara), Gautamasvami (the Apostle - ganadhara 
- who assimilates the Words of Lord Mahavlra), Acarya 
Kundakunda (the great composer of the Scripture), and the Jaina 
‘dharma’ (the conduct or ‘dharma’ based on the teachings of Lord 
Mahavlra). 

The name of Acarya Kundakunda has an auspicious significance and is 
uttered with great veneration. The Jainas - ascetics (muni, sramana) and 
laymen (sravaka) - recite the above verse as a mark of auspiciousness at 
the start of their activities. 

The Origin of the Jaina Scripture (agama) 

The divine discourse of the Tirthankara 

The World-Teacher Lord Mahavlra, the twenty-fourth Tirthankara (the 
Arhat), had expounded the reality of substances (dravya), as seen and 
known in his omniscience (kevalajhana), through his divine voice 
(divyadhvani) . For the Lord’s divine discourse the devas erect a heavenly 
Pavilion (samavasarana) befitting his glory, and there the World-Teacher 
sits, facing the east, a few inches above the huge golden lotus placed on a 
throne of heavenly gems. The Lord appears to be looking in all the four 
directions. His voice is without the movement of the glottis or lips, and is, 
therefore, termed anaksari (without letters). The Lord’s divine voice, as a 
result of one of the eight splendours (prdtiharya) , is heard and enjoyed by 
all present in their respective tongue (ardhamagadhi bhasa). The World- 
Teacher is the sun that blossoms the soul-lotus of the worldly beings. His 
divine discourse is the rain of nectar-water that washes away the dirt of 
ignorance from all souls. He is the wish-fulfilling tree (kalpavrksa) for all 
those aspiring for liberation. The World-Teacher is free from attachment 
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and, therefore, delivers his discourse naturally, without desire or self- 
interest, for the well-being of the worthy (bhavya) souls. As the clouds, by 
nature, without human intervention, perform activities of raining, 
thundering, and moving around, in the same way, activities of the Arhat 
take place naturally, without volition, on fruition of auspicious karmas. 

All substances (dravya) and their modes (parydya) reflect directly 
(and simultaneously) in the perfect-knowledge (kevalajnana) of the 
Omniscient. The Omniscient knows all substances and their modes 
directly and simultaneously as he does not rely on the sensory-knowledge 
that knows substances in stages. Sensory-knowledge, being indirect, 
acquires knowledge of substances in four stages: apprehension 
(avagraha), speculation (ihd), perceptual judgement (avaya), and reten¬ 
tion (dharana). On destruction of karmas that hinder its natural power, 
the soul, on its own, attains omniscience (kevalajnana) - infinite, inde¬ 
structible, perfect knowledge - that knows all substances of the three 
worlds and the three times directly and simultaneously. The knowledge of 
the Omniscient - kevalajnana - is all-pervasive ( sarvagata or sarva- 
vyapaka)-, it knows everything. It knows objects that are without space- 
points - kaldnu or anu, with space-points - pancastikaya, with form - 
pudgala, without form - jlva etc. It knows the modes of the future that are 
yet to originate, and the modes of the past that have vanished. 


The ‘ganadhara’ - worthy recipient of the divine discourse 

Only a disciple of exceptional brilliance and accomplishment (rddhi) is 
able to fully assimilate, without doubt, delusion, or misapprehension, the 
irrefutable teachings of the Tirthankara. The presence of such a worthy 
disciple or Apostle, called a ganadhara, is mandatory in the congregation 
before the Tirthankara delivers his divine discourse. 

The Apostle (ganadhara) is equipped with the following eight (see 
‘Tiloyapannati’, verse 976) miraculous accomplishments (rddhi): 

1. buddhirddhi - accomplishment of the intellect 

2. vikriyarddhi - accomplishment of the bodily transformations 

3. kriyarddhi - accomplishment of the power to move in the air, 
water, lire etc. 
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4. taparddhi - accomplishment of the austerities 

5. balarddhi - accomplishment of the strength of the mind, the 
speech and the body 

6. ausadhirddhi - accomplishment of extraordinary therapeutic 
powers 

7. rasarddhi - accomplishment that can cause miracles of various 
kinds, damaging and beneficial 

8. ksetrarddhi - accomplishment that can feed innumerable beings 
with limited food or accommodate them in limited space. 

The balarddhi deserves special mention. It is of three kinds (see 
‘TiloyapannatV , verse 1072), the accomplishment pertaining to the mind, 
the speech and the body - manobalarddhi, vacanabalarddhi, and 
kayabalarddhi. The accomplishment pertaining to the mind, the 
manobalarddhi, is attained on excellent destruction-cum-subsidence 
(ksayopasama) of karma-types known as srutajhanavarana and 
viryantaraya. The worthy ascetic equipped with the manobalarddhi is 
able to reflect on and comprehend the entire scriptural-knowledge 
(srutajhana) within a muhurta (antarmuhurta - within 48 minutes). 

As per the divine discourse of the World-Teacher, the Apostle 
(ganadhara) composes the ‘agama’ or ‘dravyasruta’ or ‘srutaskandha’ 
comprising twelve departments (dvadasahga), also referred to as eleven 
ahgas and fourteen purvas since the twelfth ahga includes the fourteen 
purvas, that contain true description of the Lord’s teachings. The twelve 
departments (dvadasahga) are also called ahgapravista. Then, there are 
fourteen miscellaneous concepts (prakirnaka), external to the twelve 
departments (dvadasahga)-, these are called ahgabahya. 

The twelve departments (dvadasahga) are known as 1) acarahga, 2) 
sutrakrtahga, 3) sthandhga, 4) samavayahga, 5) vyakhyaprajhyapti 
ahga, 6) jhatrdharmakathdhga, 7) sravakadhyayandhga, 8) anta- 
krddasahga, 9) anuttaropapadika dasahga, 10) prasnavyakarandhga, 
11) vipakasutrahga, and 12) drstivadahga. (see ‘Acarya Jinasena’s 
Harivahsapurana’, verses 92-95) 

The fourteen ahgabahya are: 1) samayika, 2) caturvihsatistavana, 3) 
vandand, 4) pratikramana, 5) vainayika, 6) krtikarma, 7) dasavaikalika, 
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8) uttaradhyayana, 9) kalpavyavahara, 10) kalpakalpa, 11) mahdkalpa, 
12) pundarika, 13) mahapundarlka, and 14) nisadya. (see ‘Acarya 
Jinasena’s Harivahsapurana’, verses 101-105) 

The ‘agama’ as composed by the Apostle (ganadhara) is a thorough 
description of the path to liberation and the true nature of all substances. 
It is incontrovertible as it faithfully reflects the Words of the World- 
Teacher. It contains the most comprehensive and accurate description of 
every branch of learning that one needs to know. Employing the doctrines 
of non-absolutism (anekantavada) and conditional predication 
(syadvada), the ‘agama’ has the power to vanquish all anxieties and 
inquisitiveness of the knowledgeable soul aspiring to tread the path to 
liberation. The men of ordinary intellect cannot reach the depth of the 
teachings contained in the ‘agama’. 


Subsequent promulgation of the Scripture (agama) 

There were eleven ganadhara in Lord Mahavlra’s (599-527 BCE) congre¬ 
gation, with Gautamasvami, also known as Indrabhuti, as his chief 
disciple. During the next sixty-two years after liberation (nirvana) of Lord 
Mahavlra, sequentially, three anubaddha kevall attained omniscience 
(kevalajhana) - Gautamasvami, Sudharmacarya, and Jambusvami. They 
are called sequential or anubaddha kevall because of the fact that 
Gautamasvami attained omniscience on the day Lord Mahavlra attained 
liberation, and so on. 

During the course of the next one hundred years, live srutakevali1 
had complete knowledge of the ‘agama’-, they were Nandi, Nandimitra, 


1 Lord Jina, the illuminator of the world, has expounded that, for sure, the one 
who, on the authority of his knowledge of the Scripture - bhavasrutajnana - knows 
entirely, by his own soul, the all-knowing nature of the soul is the srutakevali. (see 
‘Pravacanasara’, verse 1-33) 

The Omniscient, with his unparalleled and eternal, infinite-knowledge, experiences 
simultaneously the supreme nature of his soul through the soul. The srutakevali, 
with his knowledge of the Scripture, experiences consecutively the supreme nature 
of his soul through the soul. Both, the Omniscient and the srutakevali, know the 
nature of the Reality. The difference is that while the Omniscient experiences the 
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Aparajita, Govardhana, and Bhadrabahu. (see ‘Tiloyapannati’ , verses 
1494-95) 

It is generally accepted by the Digambara sect of Jainas that the 
comprehensive knowledge contained in the ‘agama’ - angas and purvas - 
was lost gradually in the course of six hundred eighty-three years 
following the nirvana of Lord Mahavlra as it was transmitted orally from 
one generation of acaryas to the next. 

Some learned and spiritually advanced acaryas then started to 
restore, compile and put into written words the teachings of Lord 
Mahavlra, that were the subject matter of dvadasanga. Acarya 
Dharasena guided two acaryas, Acarya Puspadanta and Acarya 
Bhutabali, to put these profound tenets in the written form. The two 
acaryas wrote, on palm leaves, Satkhandagama - among the oldest known 
Digambara Jaina texts. Around the same time, Acarya Gunadhara wrote 
Kasayapahuda. These two texts, being highly technical in nature, could 
not become popular with the general readers. 

The rise of Acarya Kundakunda 

Around the same time, Acarya Kundakunda rose as the bright sun and 
composed some of the finest Jaina Scriptures which continue to exert, 
even today, great influence on the thinkers and the practitioners - the 
ascetics and the laymen. For the last two milleniums these texts have 
been true guides for the ‘bhavya’ souls who find worldly existence as full 
of suffering and aspire to tread the path that leads to ineffable happiness 
of liberation (moksa). 


Reality through the soul that has all-pervasive and infinite strength of knowledge 
and perception, the srutakevali experiences the Reality through the soul that has 
limited strength of knowledge and perception. The Omniscient sees the Reality 
through his infinite knowledge (kevalajnana); it is like seeing objects during the 
daytime in the light of the sun. The srutakevali sees the Reality through his 
knowledge of the Scripture; it is like seeing objects during the night in the light of 
the lamp. Both know the nature of the Reality. 

The worthy ascetics, adept in the entire Scripture (agama) and renowned as 
srutakevali, are endowed with the special accomplishment (rddhi) - called 
chaudahapurvi, a kind of buddhirddhi. (see ‘Tiloyapannati’, verse 1010). 
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Acarya Kundakunda has not mentioned his name in any of the texts 
that he had authored. However, in ‘Bodhapahuda’, he introduces himself 
as a disciple (sisya) of (Acarya) Bhadrabahu, the last srutakevall: 

WfOTTT ^3TT 'dWW-rW ftpfr I 

TTf XTTFf ^ II60II 

The disciple (sisya) of (Acarya) Bhadrabahu has elucidated here the 
same path that has been expounded by Lord Jina (the Victor) in his 
discourses that were in form of language comprising words. 

cTTT7T3FTfcrawf MecH IPd idPd r«mrf | 
t-L-lU11 HjIWPTS W&tlA "3HT3TT 1161 II 

Victory to my eminent preceptor (guru) srutakevall Bhadrabahu, 
knower of the twelve departments (dvadasanga) and fourteen 
purvas, with their extensive elaboration! 

The idea that Acarya Kundakunda had access to the Doctrine of Lord 
Jina through the srutakevall is further corroborated by the first verse of 
his composition, ‘Samayasara 

effort W I 

lll-l-l II 

O bhavyas (potential aspirants to liberation)! Making obeisance to 
all the Siddhas, established in the state of existence that is eternal, 
immutable, and incomparable (perfection par excellence), I will 
articulate this Samayaprabhrta, which has been expounded by the 
all-knowing Master of the Scripture - srutakevall. 

This establishes that Acarya Kundakunda was a disciple (sisya), most 
likely through lineage (parampard), of srutakevall Bhadrabahu and thus 
had access to the true Doctrine of Lord Jina. 

There is another aspect of the glory of Acarya Kundakunda. In the 
same treatise (Samayasara), he avers that this composition is based on 
direct experience of the ineffable glory of own soul. Only advanced 
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ascetics (muni), established in pure-cognition (suddhopayoga), are able to 
attain such experience of the soul; Acarya Kundakunda, certainly, had 
this ability which is the gateway to liberation (moksa). 

rf THTFTf^TFT ^TTT^' 3TTXpjft uPd^UI | 

dlif-d wtrf wA TTT Wocf 111 5 511 

I will reveal that unified (ekatva) soul [established in pure-cognition 
- indiscrete (abheda) ‘Three Jewels’ (ratnatraya)] with the glory of 
my own soul. If I succeed, accept it as valid knowledge (pramana) 
and if I miss out do not misconstrue my intent. 

Acarya Kundakunda is known by some other names too: Padmanandi, 
Vakragrlvacarya, Elacarya, and Grddhapicchacarya. 

Traditional story about the life of Acarya Kundakunda 

Jaina literature (see ‘ Punyasravakatha ’) carries a story about the life of 
Acarya Kundakunda. The gist of the story is given here; the veracity of it 
cannot be fully established. However, since taken from a trustworthy and 
dispassionate source, we would rather go with it. 

In the town of Kurumarai lived a wealthy merchant Karamunda and 
his wife Srlmatl. They had a cowherd, Mativaran by name, who tended 
their cattle. Once, that boy happened to pass through an adjoining forest 
that was consumed by forest lire. To his great surprise, he saw a spot in 
the centre of the forest with few trees retaining their green foliage. This 
roused his curiosity and he inspected the place closely. He conjectured 
that the spot must have been the abode of a great muni as he also found a 
box containing some sacred texts - dgama - or the Jaina Scripture 
(sastra). The credulous and illiterate boy attributed the exclusion of the 
spot from the devastating blaze to the presence there of these sacred 
texts. As the boy thought these texts to be holy, he carried these home 
with awe and reverence. He placed these in a sanctified place of his 
master’s house. He worshipped these sacred texts daily. 

Sometime later, a monk happened to visit the merchant’s house. The 
merchant offered him food with great veneration. The cowherd boy also 
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gifted those texts to the great monk. For their acts of piety, the master and 
the boy received blessings from the monk. The master had no issues. It so 
happened that the faithful boy died after some time. Due to his act of 
giving the gift of sacred texts to the monk, the boy was born as a son to the 
merchant. As time passed, this intelligent son became a great philosopher 
and religious teacher, Kundakunda by name. 

The story further turns to the religious pursuits of Sri Kundakunda. 
The mention of his name in the samavasarana of Slmandharasvami in 
Purva-videhat as the wisest of mortals, the visit of two carana saints to 
have it verified, Sri Kundakunda’s indifference to them on account of his 
deep meditation, their return in disgust, the misunderstanding cleared 
and reconciliation between the carana saints and Sri Kundakunda, and 
the latter’s visit to the samavasarana of Slmandharasvami in Purva- 
videha with the two carana saints. The merit of sastradana made him a 
great leader of thought and organizer of institutions. He secured the 
throne of Acarya and spent his life in usefulness and glory. [ adapted from 
A. Chakravarti Nayanar (2009), “Acarya Kundakunda’s Pancastikaya- 
sara”, Third Edition, p. xix-xx.] 

Acarya Kundakunda’s works 

Acarya Kundakunda, who had great penchant for spiritual exposition, is 
universally accepted as the author of the following treatises: 

1. Pancdstikdyasdra 

2. Samayasara 

3. Pravacanasara 

4. Niyamasara 

5. Astapahuda or Atthapahuda 

i) Dansanapahuda or Darsanapahuda (36 gathas) 


1 As per the Jaina cosmology, there are five Meru and five Videha in the human 
region. Each Videha is divided into four regions formed due to division by rivers 
Slta and Sltoda. In five Meru of Videha there are twenty regions; if one 
Tirthankara is present in each region, there would be a minimum of 20 
Tirthankara in five Videha-regions. Lord Slmandharasvami is the Tirthankara 
present in the Purva-Videha region of Jambudvlpa. 
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ii) Suttapahuda or Sutrapahuda (27 gathas) 

iii) Carittapahuda or Caritrapahuda (45 gathas) 

iv) Bohipahuda or Bodhapahuda (62 gathas) 

v) Bhdvapdhuda (165 gathas) 

vi) Mokkhapahuda (106 gathas) 

vii) Lingapahuda (22 gathas) 

viii) Silapahuda (40 gathas) 

Besides these, the authorship of Rayanasara’ is attributed to Acarya 
Kundakunda. However, as its several versions have different number and 
sequence of gathas, some scholars are indecisive about attributing this 
treatise to Acarya Kundakunda. 

Every treatise mentioned above is a profound masterpiece, composed 
on the strength of the knowledge that is beyond the senses - atlndriya- 
jnana. Even the best of brains found it difficult to comprehend and 
assimilate the Truth contained in these. This prompted some prominent 
and learned acaryas, including Acarya Amrtcandra and Acarya Jayasena, 
to write elaborate commentaries on some of Acarya Kundakunda’s works 
to help the ascetics as well as the laymen understand the concepts and 
tenets contained in these texts. Fortunate are those who are able to reach, 
read and assimilate the teachings contained in these Scriptures. 

Acarya Kundakunda is said to have written 84 pahudas but only the 
ones mentioned above are existent today. All his compositions are in 
Prakrit language. 

Acarya Kundakunda’s time 

A.N. Upadhye (1935), in his exhaustive and scholarly Introduction to 
‘Pracvacanasara ’ has summarized as under: 

“In the light of this long discussion on the age of Kundakunda 
wherein we have merely tried to weigh the probabilities after 
approaching the problem from various angles and by thoroughly 
thrashing the available traditions, we find that the tradition puts 
his age in the second half of the first century B.C. and the first half 
of the first century A.D. ...” 
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He concludes: 

“1 am inclined to believe, after this long survey of the available 
material, that Kundakunda's age lies at the beginning of the 
Christian era. ” 

It seems highly appropriate to go with this conclusion. Acarya 
Vidyananda, too, in his Foreword to ‘Samayasara’, concurs with this time 
of Acarya Kundakunda, “He graced the country with his divine presence 
in the first century B.C.” [Vijay K. Jain (2012), “Acarya Kundakunda’s 
Samayasara” , p. v.] 

‘Pravacanasara’ of Acarya Kundakunda 

Acarya Kundakunda’s ‘Pravacanasara’ is among the most popular Jaina 
Scriptures that are studied with great reverence by the ascetics as well as 
the laymen. Copies of ‘Pravacanasara’ that are found in Jaina collections 
are along with the commentary, called ‘Tattvapradipika’ of Acarya 
Amrtcandra, and/or the commentary, called ‘Tatparyyavrtti ’ of Acarya 
Jayasena. Both commentaries are in Sanskrit. According to Acarya 
Amrtcandra’s version, it has 275 gathas in three sections ( adhikara or 
srutaskandha). The first section - Reality of Knowledge (jhanatattva) - 
has 92 gathas, the second - Reality of Objects-of-Knowledge (jheyatattva) 
- 108 gathas, and the third - Reality of Conduct (caritratattva) - 75 
gathas. According to Acarya Jayasena’s version, it has 311 gathas in three 
sections, comprising 101, 113, and 97 gathas, respectively. There is 
another wonderful commentary in Hindi by Pande Hemaraja 
‘Balabodhabhasatika ’, based on the version by Acarya Amrtcandra. 

This book follows the version of Acarya Amrtcandra and the 
Explanatory Notes after each gdthd are generally guided by the Hindi 
commentary by Pande Hemaraja. 

We present here some profound concepts contained in ‘Pravacanasara 

Pure-cognition (suddhopayoga), auspicious-cognition 
(subhopayoga) and inauspicious-cognition (asubhopayoga) 

Consciousness (cetand) manifests in form of cognition (upayoga). 
Through the faculty of cognition (upayoga), the soul (jiva) engages in 
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knowledge (jhdna) or perception (darsana) of the knowable (substance or 
jheya). Cognition (upayoga) is the differentia of the soul. It is inseparable 
from the soul as it occupies the same space-points as the soul; the 
difference is only empirical (vyavahara), to facilitate expression of the 
attribute of the soul. 

When the soul entertains pure (suddha) disposition - conduct- 
without-attachment (vltardga caritra) - it turns into the pure (suddha) 
soul. The ascetic (muni, sramana) who has right knowledge of the soul 
and non-soul substances, is well versed in the Scripture, observes self- 
restraint (samyama) and austerity (tapa), is free from attachment (raga), 
and for whom happiness (sukha) and misery (duhkha) are alike, 
represents pure-cognition (suddhopayoga). 

When the soul entertains auspicious (subha) dispositions like charity, 
adoration of the Supreme Beings, and observance of vows, it becomes 
auspicious (subha). The soul that performs the worship of these three - 
the stainless and all-knowing pure-soul (sarvajha-deva), the ascetic (yati), 
and the preceptor (guru), offers gifts (dana), observes the major as well as 
the supplementary vows (vrata), and follows austerities (tapa) like fasting 
(upavasa), is engaged in auspicious-cognition (subhopayoga). Being the 
cause of bondage of karmas, auspicious-cognition (subhopayoga), like 
inauspicious-cognition (asubhopayoga), renders the soul wander in 
worldly existence (samsara) and is not worthy to uphold. 

When the soul entertains inauspicious (asubha) dispositions like 
sense-indulgence, passions, and non-observance of vows, it becomes 
inauspicious (asubha). It is then engaged in inauspicious-cognition 
(asubhopayoga). 

When the soul is in the state of pure-cognition (suddhopayoga), 
karmas cannot subdue its power. 

The soul is knowledge 

The nature of the soul is knowledge, and knowledge is coextensive with 
the objects-of-knowledge (jheya); knowledge pervades the objects-of- 
knowledge. Since the objects-of-knowledge are all objects of the three 
worlds and the three times, it follows that omniscience, the fruit of pure- 
cognition (suddhopayoga), knows all objects of the three worlds and the 


(xvii) 


Pravacanasara 


three times. The knowledge of the Omniscient - kevalajnana - is all- 
pervasive (sarvagata or sarvavyapaka)-, it knows everything. 

The soul, by own nature, is without-form (amurtika). From the 
standpoint of its bondage with karmas since beginningless time past, it is 
with-form (murtika). The soul with-form (murtika) knows, through the 
senses and in stages like apprehension (avagraha) and speculation (ihd), 
the sense-perceptible objects. It may also not know these objects. Though 
equipped inherently with the glory of knowledge-consciousness, due to 
the bondage of karmas, it relies on the senses to know. Sensory knowledge 
is indirect (paroksa) knowledge for the soul. Indirect knowledge depends 
on the physical senses, knows only the physical objects, and is extremely 
unsteady, degrading, edgy, accompanied by the dirt of delusion, dubious, 
and reproachable. Since the sensory-knowledge knows objects with the 
help of the physical senses, it is indirect and dependent. 

From the transcendental-point-of-view (niscayanaya), the soul with 
kevalajnana neither accepts nor rejects the objects-of-knowledge (jneya), 
and the objects-of-knowledge (jneya) do not transform the soul. It sees 
and knows all objects-of-knowledge (jneya), without exception. 
Omniscience (kevalajnana) sees directly those not-present modes 
(paryaya), which are yet to originate, and which had originated in the past 
but destroyed, i.e., all modes of the future and the past, not existing in the 
present, of a substance (dravya). 

Perfect-knowledge (kevalajnana) is real happiness 

Tormented by illness caused by the natural craving of the senses for 
gratification, and unable to bear the pain, the ignorant souls take delight 
in pursuing sensual-pleasures. Those having proclivity for the sensual- 
pleasures suffer naturally. If the senses, by nature, did not give rise to 
suffering, there would not have been this natural tendency toward 
enjoyment of the sensual-pleasures. Intense craving for the pleasures of 
the senses causes anguish; in order to alleviate suffering from craving and 
consequent anguish, the worldly beings long for the pleasures of the 
senses, and indulge in these till they die. The happiness brought about by 
the senses is misery in disguise as it is dependent, with impediments, 
transient, cause of bondage of karmas, and fluctuating. 
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The knowledge that is self-born, perfect, spread over every object, 
stainless, and free from stages is certainly the absolute (pure) happiness. 
Happiness or bliss has no associated anxiety. Direct, sense-independent 
knowledge is without anxiety; therefore, it is happiness. Indirect 
knowledge is dependent, incomplete, diminutive, and murky. Indirect 
knowledge is with anxiety, not the natural state of the soul, therefore, not 
happiness. Direct, sense-independent knowledge encompasses all 
objects-of-knoweldge (jheya). Rid of the karmic dirt, it is pristine 
(nirmala). It knows without stages; it knows simultaneously the whole 
range of objects-of-knowledge (jheya) in the universe and beyond, 
covering the three times. It is the natural state of the soul, therefore, 
happiness. 

The happiness derived out of pure-cognition (suddhopayoga) is real 
soul-happiness, rid of all anxiety, and, therefore, worthy to uphold. The 
soul engaged in pure-cognition (suddhopayoga) enjoys supreme 
happiness engendered by the soul itself; this happiness is beyond the five 
senses -atlndriya - unparalleled, infinite, and imperishable. 

On destruction of all karmas that hinder the knowledge-nature of the 
soul, pristine knowledge, with infinite glory and strength, appears. The 
knowledge of the Omniscient pervades the whole of the universe and 
beyond; this supreme knowledge is utterly steady, no different from the 
soul and, being the nature of the soul, without anxiety. Therefore, 
omniscience (kevalajhana) is real happiness; there is no difference 
between knowledge and happiness. 


Delusion (moha) is the cause of misery 

The contrary and ignorant view of the soul about substances - with 
respect to their substance (dravya), qualities (guna), and modes (paryaya) 
- is delusion (moha). Enveloped by delusion-of-perception (darsana- 
moha), the soul entertains dispositions of attachment (raga) and aversion 
(dvesa), and suffers from anxiety (ksobha j. 

The man, enveloped by delusion (moha), does not believe that there is 
no difference between merit (punya) and demerit (papa) and continues to 
wander in this dreadful and endless world (samsara). 
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He, who knows the Omniscient Lord (the Arhat ) with respect to 
substance (dravya), qualities (guna), and modes (paryaya), knows the 
nature of his soul (atma), and his delusion (moha), for certain, disappears. 
The man whose delusion (moha) has disappeared realizes the true nature 
of the soul and then if he gets rid of negligence (pramada), which takes the 
form of attachment (raga) and aversion (dvesa), attains the pure soul- 
nature. 

Acquisition of valid knowledge (pramdna) - direct (pratyaksa) and 
indirect (paroksa) - about the reality of substances through the study of 
the Scripture expounded by the Omniscient Lord, destroys, as a rule, the 
heap of delusion (moha). It is imperative, therefore, to study the Scripture 
meticulously. The Words of the Omniscient Lord are the sharp sword by 
which one can demolish one’s enemies - delusion (moha), attachment 
(raga), and aversion (dvesa). Only that man who, having grasped the 
Words of the Omniscient Lord, makes concerted effort to demolish these 
enemies succeeds in attaining the state of happiness that is rid of all 
misery. 

The substance (dravya) is characterized by origination 
(utpdda), destruction (vyaya), and permanence (dhrauvya) 

That which does not ever leave its own-nature (of existence) and is 
endowed with origination (utpdda), destruction (vyaya), and permanence 
(dhrauvya) is a substance (dravya). There is no origination (utpdda) 
without destruction (vyaya); similarly, there is no destruction (vyaya) 
without origination (utpdda). Origination (utpdda) and destruction 
(vyaya) do not take place without the object (artha) that has permanence 
(dhrauvya) of existence. 

The substance (dravya) has qualities (guna) and 
modes (paryaya) 

The substance (dravya) has qualities (guna) and modes (paryaya). There 
is no existence of either the quality (guna) or the mode (paryaya) without 
the substance (dravya). And, the substance (dravya) has, as its own- 
nature (svabhava), the attribute of existence (sattd). 
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The soul’s worldly states of existence 

The states of existence of the soul (jivaj as the human, the sub-human 
(plants and animals), the infernal being, and the celestial being are the 
fruits of its name-karma (namakarma). Because of this reason, the soul, 
while enjoying the fruits of its karmas, does not attain own-nature 
(svabhava). The transformation of the soul-substance (jivadravya), in the 
four states of existence, characterizes worldly existence - samsara. Mired 
in karmic dirt and because of the influence of the karmas bound with it, 
the soul (jivaj undergoes impure transformations, like delusion (moha) 
and attachment (rdga). Due to such impure transformations, the 
particles of karmic matter fasten to the space-points (pradesa) of the soul 
(jiva). Hence, impure transformations (like attachment) of the soul - its 
bhavakarma - are the cause of bondage of material-karmas (dravya- 
karma). The activity with excellent conduct-without-attachment 
(vitardga) does not yield fruit of states of existence like the human or the 
infernal being, but, certainly, the activity with attachment (rdga) is not 
without fruit. 

The non-soul substances 

The substances (dravya) are of two kinds, the soul jiva) and the non-soul 
(ajiva). The soul (jiva) is of the nature of consciousness (cetand) that 
manifests in form of cognition (upayoga). Starting from the physical 
matter (pudgala), the other substances (dravya) are inanimate (acetana)\ 
these comprise the non-soul (ajiva) substances (dravya). The space 
(dkdsa) is infinite (ananta) and gives room to the souls (jiva) and the 
matter (pudgala). The medium of motion (dharmastikaya), the medium 
of rest (adharmastikaya), and the time (kala) permeate the universe- 
space (lokakasa). The substance of time (kala dravya) is without space- 
points (pradesa); it occupies just one space-point (pradesa). As the 
indivisible atom of matter (pudgala-paramdnu) traverses slowly in the 
substance of space (dkdsa dravya) from one space-point to the other, the 
time-atom (kalanu) evolves into its mode (parydya) of time (duration or 
‘samayaj. The substances (dravya) [other than the time (kala)] have one, 
two, numerable, innumerable, and also infinite space-points (pradesa)-, 
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however, the substance of time (kala) has just the mode - ‘samaya’- with 
one space-point (pradesa). 

The life-essentials (prana) of the soul are material in nature 

The life-essentials (prana) of the substance of soul (jiva) are the (five) 
sense-life-essentials (indriya-prana), the (three) strength-life-essentials 
(bala-prana), the age-life-essential (ayuh-prana), and the respiration-life- 
essential (svasocchvasa-prana). These life-essentials are fashioned by the 
substance of matter (pudgala dravya). 

The soul (jiva) bound with karmas like delusion (moha), attachment 
(rdga) and aversion (dvesa) is endowed with (four) life-essentials (prana) 
and, as it entertains such dispositions on fruition of these karmas, it binds 
itself with new karmas. The soul (jiva) that is soiled, since infinite time 
past, with karmic dirt keeps on attaining new life-essentials (prana) so 
long as it does not get rid of infatuation towards the objects of the senses, 
own body being the principal object of the senses. 

The material life-essentials (prana) cannot follow the soul (jiva) 
which, after subjugating infatuation towards the sense-objects, engages 
in meditation of only the pure soul-consciousness, and does not get 
attached to all kinds of karmas. 

The bondage of the soul 

The universe ( loka , having innumerable space-points) is filled densely 
(without inter-space) in all directions with fine (siiksma) and gross 
(sthula) molecules of matter, with and without the power to turn into 
karmas. The molecules (skandha) of matter (pudgala) fit to turn into 
karmas - karmana-vargana - when in association with the impure 
dispositions of the soul (jiva) transform themselves into (eight types of) 
karmas. The soul (jiva) is not the cause of this transformation of the 
molecules (skandha) of matter (pudgala) into karmas; the molecules of 
matter have inherent power to turn into karmas. 

The molecules (skandha) of matter (pudgala) bound earlier with the 
soul (jiva) in form of material-karmas (dravyakarma) certainly transform 
themselves into the body as the soul (jiva) adopts a new body on change of 
its mode (paryaya). The gross-body (auddrika sarira), the transformable- 
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body (vaikriyika sarira), the luminous-body (taijasa sarira), the 
projectable- or assimilative-body (dhdraka sarira) and the karmic-body 
(karmana sarira), all are forms of the substance of matter (pudgala- 
dravya). 

When the soul (jlva) engenders dispositions of delusion (moha), 
attachment (raga) and aversion (dvesa) for the objects of the senses, it 
again gets bound with those dispositions (of delusion, attachment and 
aversion). The soul (jlva, dtmd) has innumerable space-points (pradesa). 
The karmic molecules penetrate the space-points of the soul and make 
bonds when there is vibration in the space-points of the soul due to the 
activity of the mind, the speech and the body. These karmic molecules 
remain bound with the soul for certain duration and then separate on 
fruition. 

The soul (jlva) with attachment (raga) toward the external objects 
makes bonds with karmas and the soul without attachment - vltaraga - 
toward the external objects frees itself from the bonds of karmas. 
Certainly, the impure-cognition (asuddhopayoga) of the soul (jlva) is the 
cause of bondage; know this as the essence of bondage. 

The transformation of the soul (jlva) in auspicious (subha) 
dispositions, which are other than its innate nature, is merit (punya). The 
transformation of the soul (jlva) in inauspicious (asubha) dispositions is 
demerit (papa). The Doctrine expounds that the transformation that does 
not delve into either dispositions is the cause of the destruction of misery 
(duhkha). 

The transformation of the worldly soul (jlva) into the state of 
attachment (raga) etc. in the aforesaid manner is, in essence, the real 
(niscaya) bondage (bandha). The other kind of bondage (of the karmic 
matter with the soul) is the empirical (vyavahdra) bondage (bandha). 

The body, the possessions, the happiness or the misery, and the friends 
or the foes do not have eternal association with the soul (dtmd); the pure 
soul, of the nature of knowledge (jhana) and perception (darsana), is the 
only eternal substance. The worthy householder (srdvaka) or the ascetic 
(sramana) who, after knowing the nature of the soul (dtmd), meditates on 
the pure-soul (paramdtmd) destroys the intractable knot of delusion 
(moha) and attains the purity of his soul. The one who has destroyed the 
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dirt of delusion (moha), has isolated himself from the sense-pleasures, has 
controlled the wavering of the mind, and is established firmly in soul- 
nature, performs meditation on the pure-soul. 

Adopt the conduct - ‘dharma’ - of the ascetic 

The man who wishes to escape from misery must adopt the conduct - 
‘dharma’ - of the ascetic. He accepts the fivefold observances (acbra) in 
regard to knowledge (jhana), faith (darsana), conduct (cdritra), 
austerities (tapa), and strength (virya). “I do not belong to the external 
objects; these external objects do not belong to me. Nothing in this world 
belongs to me.” Ascertaining reality in this manner he adopts the form 
(rupa) that is natural-by-birth (ndgnya, yathdjdta). 

Marks (liriga) of the ascetic 

The external-marks (dravyalinga) of the ascetic are that he adopts the 
nude form that is natural-by-birth (ndgnya, yathdjdta), pulls out his hair 
of the head and the face by hand, being pure, he is free from activities that 
cause injury (himsa), and does not attend to the body. The five supreme 
vows (mahavrata), five regulations (samiti), fivefold control of the senses 
(pahcendriya nirodha), pulling out the hair on the head and the face 
(kesalohca), six essential duties (sadavasyaka), renouncing clothes 
(ndgnya, digambaratva), not taking bath (asnana), sleeping on the 
ground (bhumisayana), not cleansing the teeth (adantadhavana), taking 
food in steady, standing posture (sthitibhojana), and taking food only once 
in a day (ekabhukti), are the twenty-eight primary attributes (mulaguna) 
that make the ascetic (sramana) steady in his conduct. Negligence in the 
practise of these primary attributes calls for their reestablishment as per 
the rules. 

The internal-marks (bhavalihga) - the cause of cessation of births - of 
the ascetic are that he is free from infatuation and the dispositions of 
attachment (raga), aversion (dvesa) and delusion (moha). He frees 
himself from the sense-of-mine (mamakara) and self-consciousness 
(ahamkara) for all objects or things. He attains purity of the cognition 
(upayoga). He becomes self-dependent, free from activities (yoga) of the 
body, the speech, and the mind. 
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Only when the soul is equipped with both, the external and the 
internal marks (linga), it acquires the status of the ascetic. 

Appropriate conduct for the ascetic 

The ascetic whose activities are without proper diligence certainly causes 
injury (himsa) to the living beings, whether they die or not. He certainly 
engenders bondage of karmas. The ascetic who incessantly observes 
diligence in his activities does not engender bondage of karmas; he 
remains unblemished as the lotus-flower remains untouched by the water 
though it grows in the water. The supreme ascetics leave all possessions in 
the first place. However, there is no inappropriateness if the ascetic makes 
use of, as per the requirement of the time and the place, a possession 
(parigraha) whose acceptance or rejection does not result in the breach of 
his restraint (samyama). 

The ascetic gets indifferent to this world, does not get attached to the 
next, and, getting rid of passions (kasaya), engages in appropriate 
partaking of food (ahara) and roaming (vihara). The appropriate food, 
certainly, is accepted only once (in a day), is taken less than the fill and in 
the form it is obtained. Further, it is accepted as gift while wandering 
about, in daytime only, without consideration of taste, and it should not 
contain honey and flesh. 

The ascetic has the Scripture as his eyes 

He, who has attained concentration (of knowldege, perception and 
conduct), is called the ascetic. Concentration is attained by him who has 
right knowledge of the objects. Right knowledge is obtained from the 
Scripture, the Doctrine of Lord Jina. Therefore, it is important for the 
ascetic to study the Scripture. By assimilating the Doctrine, the ascetic 
determines the true nature of objects, by knowing the true nature of 
objects he attains concentration, and through concentration he is able to 
follow asceticism. There is no difference between asceticism and the path 
to liberation (moksamarga). Certainly, the ascetic who is rid of the 
knowledge of the Doctrine knows neither the own soul (atma) nor the 
other substances. Not knowing the objects-of-knowledge ( jneya), how can 
he attain the destruction of karmas? The ascetic without soul-knowledge 
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accepts substances other than the soul and engenders dispositions of 
delusion (moha) or attachment (rdga) or aversion (dvesa). As a result, he 
is bound with various kinds of karmas. The ascetic has the Scripture, the 
Doctrine of Lord Jina, as his eyes. All objects-of-knowledge (jheya), with 
their infinite qualities (guna) and modes (paryaya), are well-established 
in the Scripture. The ascetic acquires knowledge about these objects-of- 
knowledge (jheya) through his eyes of the Scripture. 

The importance of right faith 

The ascetic (muni, sramana) cannot attain liberation even after acquiring 
the knowledge of the tenets as contained in the Scripture if he does not 
have the right faith (samyagdarsana) in the objects of reality. Also, even 
after acquiring the right faith he cannot attain liberation if he does not 
follow the right conduct (samyakcaritra). The man with even 
infinitesimal infatuation (murccha) for external objects like the body 
(sarira) does not attain liberation, although he may have studied all the 
Scriptures. It is proclaimed that the ascetic who although adept in 
restraint (samyama), austerities (tapa) and interpretation of the 
Scripture but does not have faith in the reality of substances, the soul 
(dtmd) being the primary one, as expounded by the Omniscient Lord Jina, 
is not a genuine ascetic. The man who is engaged in activities of observing 
vows, regulations, study, meditation, and giving of gifts, but with 
concocted faith - based on the teachings of a non-omniscient preceptor - 
in objects like deva, guru and dharma, does not attain liberation but 
attains birth in pleasurable conditions. Only the ascetic who observes 
regulation - samiti - of the fivefold activity, control - gupti - of the 
threefold yoga, curbs the five senses - pahcendriyanirodha, subdues the 
passions (kasaya), and is endowed with faith (darsana) and knowledge 
(jhana), is said to have self-restraint (samyama). For the worthy ascetic, 
enemy and kinsfolk, happiness and misery, praise and censure, iron and 
gold, and life and death, are alike (he maintains equanimity). 

The ascetic involved in worldly occupations is a worldly man 

The ascetic (muni, sramana) who is well-established in the trio of right 
faith (samyagdarsana), right knowledge (samyagjhana) and right 
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conduct (samyakcdritra), simultaneously, is said to have attained 
concentration (ekagrata). Only such an ascetic follows perfect asceticism. 
The ascetic with soul-knowledge (atmajhana) does not engender the 
dispositions of delusion (moha) or attachment (rdga) or aversion (dvesa) 
in external substances. With resultant concentration (ekagrata), he 
certainly sheds various kinds of karmas. If the ascetic who has adopted 
the form (rupa) that is natural-by-birth (ndgnya, yathajata), even though 
he may be observing restraint (samyama) and austerities (tapa) but gets 
involved in worldly occupations - like palmistry (jyotisa), medicine 
(vaidya), chanting of prayers (mahtrika), and invocation of spells 
(tantrika) - he is a worldly man. The man who adopts the form (rupa) that 
is natural-by-birth of the ascetic but has wrongly grasped the nature of 
substances and insists on his wrong comprehension, wanders infinitely 
long, experiencing the fruits of his karmas, in worldly existence. 

Two kinds of ascetics 

As per the Doctrine, the ascetics are of two kinds, those engaged in pure- 
cognition (suddhopayoga) and those engaged in auspicious-cognition 
(subhopayoga). The ascetics engaged in pure-cognition (suddhopayoga) 
are rid of the influx (asrava) of karmas and the rest, engaged in 
auspicious-cognition (subhopayoga), are with the influx of karmas. The 
course of conduct for the ascetic engaged in auspicious-cognition 
(subhopayoga) consists in devotion (bhakti) to the Arhat etc. (the five 
Supreme Beings), and fervent affection (vatsalya) - similar to the tender 
love of the cow for her calf - for the preceptors of the Doctrine. The 
following activities are not forbidden for such an ascetic: removal of 
afflictions caused to the worthy ascetics, their adoration and salutation, 
standing up in respect on their arrival, and following them as they walk. 
Certainly, those worthy ascetics who are adept in interpretation of the 
Scripture and abound in virtues like restraint (samyama), austerities 
(tapa), and knowledge (jhdna), deserve reverence in form of greeting 
them on their arrival by standing up, attending on them, and bowing 
down. The ascetic engaged in auspicious-cognition (subhopayoga) should, 
to the best of his ability, render service to a co-ascetic if he sees him 
diseased, or suffering from hunger, thirst or other afflictions (parisaha). 
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The Doctrine proclaims that for the householders (srdvaka) to engage 
themselves in this kind of activity is most desirable as by doing this they 
gradually (by convention) attain the supreme bliss (of liberation). 

The ascetic who is rid of demerit (papa) that accrues due to indulgence 
in sense-pleasures (visaya) and passions (kasaya), has an attitude of 
equanimity (samya) toward different attributes (dharma) of substances, 
and in whom many virtues inhere, treads the laudable path to liberation. 

The ascetic who is free from false conduct, has ascertained the nature 
of substances as these actually are, tranquil [rid of attachment (rdga) and 
aversion (dvesa)] and follows true asceticism, does not wander long in the 
fruitless worldly existence (samsara). 

The pure, liberated soul 

The soul (jiva, dtmd), which knows the reality of substances, has 
renounced external and internal attachments (parigraha) and does not 
indulge in the objects-of-the-senses, such stainless soul is called the Pure 
One (suddha). 

The Pure-Soul (suddhatma) possesses true asceticism (sramanya); it 
is endowed with infinite perception (darsana) and knowledge (jnana), 
and attains the supreme state of liberation (nirvana, moksa). True 
asceticism (sramanya), with ineffable and permanent bliss, is really the 
liberated-soul (the Siddha). 

The magnificence of ‘Pravacanasara ’ 

‘Pravacanasara’, does not deal with traditional gathering of data, 
experiments, investigations and observations to arrive at ‘facts’ or 
‘conclusions’ that constitute worldly knowledge. Nor does it deal with 
means to ‘enrich’ the human race by providing it with tools to make life 
more pleasurable. Its scope in terms of time-frame is not limited to the 
present life or a few generations. Its beneficiaries are not just the human 
beings but all living beings, including the plants, animals and minute 
organisms. 

The quintessence of ‘Pravacanasara’ is that the soul-substance 
(jivadravya), by own-nature (svabhava), is omnipresent, omnipotent, and 
omniscience. The driving force within each living being, the soul- 
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substance is without form (amurtlka) and invisible (adrsya). It 
incontrovertibly establishes that the soul, rather than the body, is 
knowledge and happiness. And, to bring to surface the inherent 
knowledge and happiness of the soul, it must be got rid of karmas, 
auspicious and inauspicious, that have sullied its purity since 
beginningless time. The path consists in acquisition of the Three Jewels 
(ratnatraya) - right faith (samyagdarsana), right knowledge (samyag- 
jhana) and right conduct (samyakcaritra) - together. With diligence and 
practice, distinction between these components of the Three Jewels 
(ratnatraya) vanishes and the aspirant - the ascetic (muni, sramana) - 
reaches the stage where the soul becomes indiscrete (abheda) with its 
qualities (guna). He gets established in pure-cognition (suddhopayoga) 
abounding in glory of own soul. Nothing more remains to be known or 
achieved; he becomes one with perfect knowledge and perfect bliss, for 
eternity. “He who knows the ‘self knows everything.” 

The uninitiated reader may find the above statement mystifying and 
obscure as his experience and effort hitherto has been to gather 
knowledge and bliss from sources other than the ‘self. The only way to 
reconcile with the statement is to go inward, free the mind of objects 
external, and experience the high and sublime status of own soul. 

What is the soul (atmafl The soul is a substance (dravya) with 
consciousness as its nature; it has infinite-attributes (anantadharma). 
The infinite-attributes (anantadharma) are known by infinite- 
standpoints (anantanaya); know that the scriptural knowledge 
(srutajhana) is characterized by infinite-standpoints (anantanaya). The 
soul, with its infinite-attributes (anantadharma), is known with the help 
of the scriptural knowledge (srutajhana). From the standpoint-of- 
substance (dravydrthika naya), the soul is one with consciousness. From 
the standpoint-of-mode (paryayarthika naya), which highlights the 
difference between the quality (guna) and the possessor-of-quality (guru), 
the soul is known by its attributes of knowledge, perception etc. The soul 
exists with regard to its own-substance (svadravya), own-space 
(svaksetra), own-time (svakala), and own-nature (svabhava). The soul 
does not exist with regard to other-substance (paradravya), other-space 
(paraksetra), other-time (parakdla), and other-nature (parabhdva). With 
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regard to its substance (dravya), the soul is permanent (nitya) but with 
regard to its modes (paryaya), it is transient (ksanika). The substance is 
thus known through infinite-standpoints (anantanaya). When the 
assertion is understood to have been made in absolute sense, without 
appreciation of the relativity of the point-of-view (naya), it becomes false 
(mithya). When the same assertion is understood to have been made in 
relative sense, with appreciation of the relativity of the point-of-view 
(naya), it reveals the truth; it is valid-knowledge (pramana). This is the 
beauty and the scope of the doctrine-of-non-absolutism (anekantavada), 
the root of the Holy Scripture. The soul is known variously through the 
standpoints (naya) and valid-knowledge (pramana). Both pramana and 
naya are forms of knowledge; pramana is sakaladesa - comprehensive 
and absolute, and naya is vikaladesa - partial and relative. A naya looks at 
the object from a particular point of view and presents the picture of it in 
relation to that view; the awareness of other aspects is in the background 
and not ignored. A synthesis of different standpoints is achieved by the 
doctrine of conditional predications (syadvada) wherein every viewpoint 
is able to retain its relative importance. There is the affirmation or the 
negation or the indescribability or the combination of these three, 
depending on the point of view. Getting rid of the knots of delusion (moha) 
and through the practice of establishing the self in the self, the Pure Soul 
(suddhatma) is attained. The soul is the accomplisher (sadhaka), the 
means (sadhana), and the accomplishment (sadhya). 

Gratitude for Auspicious Blessings 

Acdrya Vidyananda( 3hUi4 faitlM-d) 

A true yogi, Acdrya Vidyananda shuns all 
communication with external entities; his 
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1925 and a digambara ascetic (nirgrantha muni) 
since last fifty-five years, today he sleeps in 
regard to worldly undertakings but is awake in 
regard to soul-realization. He meditates on the 
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pure-soul by renouncing all volitions. Overpowering his senses through 
the fire of concentration, he enters the soul within and contemplates on 
the self, through the medium of the self. 

He meditates on the pure, effulgent state of his soul through the 
instrument of his soul imbued with the Three Jewels (ratnatraya) of the 
path to liberation. Established firmly in self-identity, he does not speak 
while speaking, does not walk while walking, and does not see while 
seeing. He does not deliberate for long on any task inimical to soul- 
knowledge. If due to any reason he must undertake some activity of 
speech and body, he performs it with indifference. He experiences 
discontent in external sense-objects and happiness in contemplation of 
the soul-nature. He reckons that no substance other than the soul is 
potent enough to either assist or obstruct the functioning of his soul. He 
has built a shield around his soul to protect it from all extraneous 
influences. He purifies his soul by the knowledge of the soul. 

Tranquil and discerning, he is ever engaged in concentration, and 
study of the Scripture - the sure means to savour the nectar found in own 
soul. It is said that the study of the Scripture bears the fruit of meditation 
and subjugation of the senses and passions. This explains his utter 
inclination toward the study of the Scripture. 

Acarya Vidyananda has showered on me his auspicious blessings 
whenever I took up any project involving work on the Holy Scripture. His 
auspicious blessings have had wondrous effect in making both, the 
process as well as the end-result, most gratifying. I make obeisance 
humble, by bowing my head, to Acarya Vidyananda. 


Acarya Prajnasagara ( ) 


Aware that Acarya Prajnasagara is a learned 
digambara ascetic and an authority on Prakrit 
language, I requested him to bless me by 
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that since I have meticulously read the 
manuscript many times over, there would hardly 
be any major errors. He proved me wrong. 
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Owing to his deep understanding of the subject, he could mark major 
flaws and infelicities, attributable to my ignorance and inadequacy. The 
realization dawned on me that in order to wholly understand the 
profound tenets contained in ‘Pravacanasara one must adopt the status 
of the digambara ascetic (nirgrantha muni). Only the ascetic who 
observes excellent restraint (samyama), austerities (tapa) and 
equanimity (samyabhava) can grasp fully the Truth contained in this 
Holy Scripture. 

I am unable to express my gratitude in words; I just seek his continued 
auspicious blessings. 

April 2018 Vijay K. Jain 
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Acarya Kundakunda’s Samayasara: 


fiujlfd/l -sfrcTT FuiHl'chl ^ffrT ftlTS^RTT WA I 


TP^T c| Fuim'chi H7-36-228II 



-sftcf ^ f, ^Pdi| 3 fd^T t; 


^rf% n wtt Tf 7%d ^ t, 3 fdwr # 
fd :^lVi sld i? I 

The beings - souls (jlva) - with right-belief 
(samyagdrsti) are free from doubt, therefore, they are 
free from fear. Since they are free from seven kinds of 
fear*, they certainly are free from doubt. 


' The seven kinds of fear are: 1) fear relating to this life - 
ihalokabhaya, 2) fear relating to the next life - paralokabhaya, 

3) fear of being without protection - atranabhaya, 4) fear of 
losing what is possessed - aguptibhaya, 5) fear of pain - 
vedanabhaya, 6) fear of accident - akasmikabhaya, and 7) fear of 
death - maranabhaya. 
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fiwMisf - [rr rs^hr yuimfa ] rf Rt t “st^rr ^ rrr 
RH-R?fR-RRRR” ^^t^it '4 \, Rt rT tRTfR^R rr^rt 

wr^r sffar Rt^fRR rrrtt rrfrtr; rrrt \\ ^ t RtRsfapr rNRr? 

[ ^T^tT 5 ^crf^rT ] fsRT^frat tRf Rp W R IRR RTR RRT RT 3 TR 

r^trT ^ ^enMsR Htf-pobTC Rt t rr rtrrt #t RrtRRR: ^ tl fox 
^Ft t? [ sfldyiPdch^HH,] RlfRRT-RRf?^ t?T fRFRft 

iRWh 3TRRTR<3gR [3RTRTRR, 3RRTR?fa, 3RRTRH, 3TRRRJTR] R%R tl 
fRR RTR t? [ ] RR7* f RR«I t 3T$qf^ Rozrsftcjf Rp RRK-RipT Rf RTF 

RR^ RTR tl fRR 4 r f? [ ebdPlHj ^ RTRTiRT Rt R^ t RRRT 

RTdf RRRRRRR RTTrT tl 


[ TJR: ] fRR t ■^^■^TR[4 [' 
cMRR, 3ffc RFRR RTRtRRTTR RT fef Rf^R, RRRp RRTR7R RRRT fl ^ 
t Rt«fRR 3?k %5? [ fR#T t RR-R#TRR RRRTR 

fRR^I RR 3TfRR RfRRR RRTRT f3R #Rr 3T?RR ^ tt R1RT t RRt RR? 
fR#T RRRTR RffR tl [ R ^HTRTR ] fRR 3TrRr4, RRT?RFT 3rfc RT^stf RTf 
RRFR7R RRRT \\ t? [ ^IH^H^lRsIdMlcn^m-p] R1R, R#T, 
RTfRT, RR 3?ft rH t 3TRRR fRRRp RRf^RRntR R R^R rIR R^ t, IR 
RRRT RRj?S RptlWT RTt «jfR RTt RRR fR tl RR RTRT 3 R»RRWgT Rp 
RRRRR iRRTT tl 


[ RT ] 3tr t R7RR-7RTRP-! [ RT^ ?j*t RrfRTRTR ] Rfajf R? RT^RR $RRt 
Rif RpT ( RJ^H RTRRTtRRR, afk 3RRT ^Rgtq) RRR RR} RT^ Rt Rt 
RlrR t [ Rpp RFp RR^P 3Rd: ] RR RR RR RtRTt RTt [ ■HHch ■HRch 
RTRR7 RR RRrR>R] RRRp RR7 # RRR RRRT RT RR7 Rp RTR ^ R7R ^ 
[ RR ] RR'FRjR RRRT f I 

[ TTRR RP^ ] R TRRRTRf RTFR R1R RT RtRRR-RTlTR RRR^ RRtRR 
RRRT f I RRT RR^? [ 3#^!: RR: ^RTT ] 3#R Rt 3TRRR3SR R%R 
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fsRoR t T|f^ MF1 f3?T ^ cRF ^T ^TR^FR [ W 

■fR^psT:] 3^: WR 1w' Mt [7FJT^«T:] 3TP5TFTf ^ 

[ 3TU|Nchc|jI«T: ] ^ITKTpqf c£ TT^ ^ [ ^T ^fcT RTSpT: ] 3^ 

IRfft MR TR M^3ff cfft 'RRMR^I 

f*TR MTT MR=T MRu||hT Mt MfFFR MTRTT f? [ ffaf f^T^c^fa^FT- 
■gSIFTTSRT ] Ml 1-MlM ^ ^?fa, ^TFfRMT TJMT SITSPT ^ 

[ RTRmra ] xn MF£l [-STrT: MuiUUlfkl: ] MTffo M Ml mRuIIHT ^ 
¥t^^ft'5fTf t cT'^cfttl 

I make obeisance to Sri Vardhamana Svami, the Ford-maker 
(Tirthankara) and the expounder of the own-nature (svabhava) 
or ‘dharma’, who is worshipped by the lords of the heavenly 
devas ( kalpavasi devas), other devas ( bhauanavasi, vyantara 
and jyotiska devas) and humans, and has washed off the dirt of 
inimical ( ghati) karmas. 

Also, I make obeisance to the remaining (twenty-three) 
Tirthankara (the Arhat), all the Liberated Souls (the Siddha) 
who are established in their utterly pure nature, and the Saints 
(sramana) - the Chief Preceptor (acarya), the Preceptor 
(upadhyaya), the Ascetic (sadhu) - who practise five-fold 
observances in regard to faith (darsanacara), knowledge 
(Jhanacara), power (viryacara), conduct (caritracara) and 
austerities (tapacara). 

Then, I (Acarya Kundakunda) make obeisance to all the 
Tirthankara (the Arhat ) present in the human region^ 
collectively and individually. 

1 The transverse world consists of innumerable concentric island-continents and 
oceans extending one beyond the other in transverse position up to the ocean of 
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Explanatory Note: Obeisance is of two kinds: dual (dvaita) and 
non-dual (advaita). Worshipping by bowing down and veneration 
through devotional hymns is the dual (dvaita) obeisance. 

Svayambhuramana. The first three island-continents are Jambudvlpa, 
Dhataklkhanda and Puskaravara. Oceans Lavanoda and Kaloda surround 
Jambudvlpa and Dhataklkhanda, respectively. In the middle of Puskaradvipa there is 
the mountain chain of Manusottara in form of a circle (running all around the 
continent). Human beings are found only within this mountain chain and not beyond 
it. Neither the vidyadhara nor the ascetics of extraordinary attainments can go at any 
time beyond this line. The exceptions include the souls which practise maranantika- 
samudghata or kevali-samudghata. (see ‘Sarvarthasiddhi’, 3-35.) Thus, human 
beings reside in the two and a half continents commencing from Jambudvlpa and in 
the two oceans. The human region is 45,00,000yo/ana broad. 

In the middle of these oceans and continents is Jambudvlpa, which is round and 
which is one hundred thousand yojana in diameter. Mount Meru is at the centre of this 
continent like the navel in the body. There are five Videha in the human region; one in 
Jambudvlpa, two in Dhataklkhanda and two in the half of Puskaravara. Each Videha 
has one Meru. Five Bharata, five Airavata, and five Videha, excluding Devakuru and 
Uttarakuru, are the fifteen regions of labour (karmabhumi). Situation pertaining to 
the fourth period of dusamasusama prevails in Videha; however, in Devakuru and 
Uttarakuru situation pertaining to the first period of susamasusama prevails. 
Bharata, Airavata and Videha are five each. All these are the regions of labour. Only in 
Bharata etc. the living being can amass demerit capable of plunging him in the 
seventh infernal region. Similarly, only in these regions one can acquire merit that 
leads to the highest celestial state such as that of the Sarvarthasiddhi deva. Hence, 
these regions are the regions of labour (karmabhumi). The Tirthahkara take birth 
only in the regions of labour (karmabhumi). (see ‘Trilokasara’ , verses 680-681.) 

Devakuru, Uttarakuru, Haimavata, Hari, Ramyaka, Hairanyavata and the 
midisles (antardvipa) are lands of paradise (regions of enjoyment). These are the 
regions of enjoyment as the objects of enjoyment are provided by the ten kinds of 
desire-fulfilling trees (kalpavrksa). (see ‘Sarvarthasiddhi’ , 3-37.) 

In each Meru, there are thirty-two Videha-countries making a toal of 160 Videha- 
countries in the human-region. If each Videha-country has one Tirthahkara, there 
can be a maximum of 160 Tirthahkara in Videha-countries. Broadly, however, each 
Videha is divided into four regions formed due to division by rivers Slta and Sltoda. In 
five Meru of Videha there are twenty regions; if one Tirthahkara is present in each 
region, there would be a minimum of 20 Tirthahkara in five Videha-regions. 

In our region of Bharata, there is no Tirthahkara after Lord Vardhamana, who 
attained liberation in 527 BCE. 
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Adoration after removing the duality of internal-thoughts 
(bhavya) and external-activity (bhavaka), and merging the ‘Self 
with the Supreme Being is the non-dual (advaita) obeisance. The 
soul itself is the worshipped and the worshipper. 

Having worshipped the Tlrthankara (the Arhat), the Liberated 
Souls (the Siddha), the Chief Preceptors (acarya), the 
Preceptors (upadhyaya) and the Ascetics (sadhu), I adopt the 
state of equanimity (samya), i.e., passionless conduct-without- 
attachment (vltaraga caritra). 

I adopt this state of equanimity (samya), the source of 
attainment of liberation, from the five Supreme Beings who are 
the principal abode of pristine faith and knowledge. 
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SECTION-1 

Reality of Knowledge (jnanatattva) 

fuiocnuf I 

c(ffU|U||U|U|^|U||^ 111-611 



4)clW ^Rdl^H^HysrHIrT 111-611 

bWMIsf - [ 4iciHI ■cjR^ld iHcdui* Tfq^m] ^tor -aft ^ 

3T1WT 3 ^ W #dT tl ^Ff ^Trfe TT? [ ^#T^PTVS1FTT?T] 
t Tgm W TETT t? 



': ] TopfofRft ^of, 'Wr^cflTf) ^of cM W^g\ ^ 


MM ^ Tfei I 

The soul attains liberation (nirvana, moksa) by virtue of conduct 
(caritra), characterized by right faith (samyagdarsana) and 
right knowledge (samyagjnana). The path to liberation is 
accompanied by the glory of the lords of the heavenly devas 
(kalpavasi devas), other devas (bhavanavasi, vyantara and 
jyotiska devas), and humans. 

Explanatory Note: Conduct is of two kinds: 1) conduct-without- 
attachment (vitaraga caritra), and 2) conduct-with-attachment 
(saraga caritra). Conduct-without-attachment (vitaraga caritra) 
leads to liberation, and conduct-with-attachment (saraga caritra) 
leads to attainment of glories of the lords of the celestial beings and 
the humans. Tinged with passions (kasaya), conduct-with- 
attachment (saraga caritra) causes bondage of karmas and, 
therefore, needs to be discarded. 
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-ciiRti TsftJ sroqt sppqt^fnit ItT fuiH*gl I 

uRum-Ti arwafr ^ ^nfr 111-711 


gopETTOR 


1375 snrf smf iiWoHiwifaPd f^f^r 1 
TTlF^rcl^H: mRuih-I 3TR^rrr % 7TTEJTT 111-7II 

tiwi^iisf - [ ^ snf: ] fr^PFR ^ ftt 

3TP5RWT # ^rrftF «i4t 37 ^ ^3 ^rr ^r*ncr t ^ ti ^et 

cfr strft^^^ rrfcr ftt srfwwti [snf: 
dcHl^faid f^SH] ^ srf t o[ft t, ^FTT ?Mwi^l ^ W 

tl ^F FF^FTF FFT t? [ ^afr*Tfa#T: 3TWT: nRu||H: %] 

4f-^^ t1%?t - B't^rq^ (^Nr^rrr) ^ TrftoM t ^Ft 

[ wrthJ Fr^^rF ti 

For sure, to be stationed in own-nature (svabhava) is conduct; 
this conduct is ‘dharma’. The Omniscient Lord has expounded 
that the dharma, or conduct, is the disposition of equanimity 
(samya). And, equanimity is the soul’s nature when it is rid of 
delusion (moha) and agitation (ksobha). 

Explanatory Note: Equanimity (samya) is the untainted 
(nirvikara) nature of the soul that is rid of delusion (moha) and 
agitation (ksobha) caused by the perception-deluding (darsana- 
mohaniya) and the conduct-deluding (caritramohaniya) karmas. 
It follows that conduct (caritra) is own-nature (svabhava or 
dharma); and right faith (samyagdarsana) is the root of ‘dharma’. 


1 ~m- ^#RTl? /fb^TRET, STIR - qiR^Hte / TFT-tg 
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%OT-^ccr d^lcd rra^rfrT MUUM* I 

rTT^T k|UjiiRu|df| 3T1^T ^n=Rt qu^cci) MI-811 

M^umld 5^ drddd d^ilPMfd W 1 ^ I 

dfMI^MPiuid 3TRRT snff q*doi|: 111 8II 

'Hmi^MIsf - [ -^T 5^ MRumPd ] fRR R3d fRR R5TRR Rl RR tFrJ-RR 
RRcIT I" [ dr^blH fRWT ] RRT WI Rdt RRRRFR RR R) RRR f [ ^fd 
W 1 ^] ^ fR^R ^ RRT11 ^FT RTtt RT ^RIT RR RPT RTR RTcfT t 
cR dOTRR ^dR RfRRRTT t RRf^RRRR) ^ dRR ^ RRTT f, fRf Rf 
3RRT RR RJR, R^R, ^fg RTRT 4' RT fRR RRRR RfRIRRTT t, RR RR RR 
^RRtRRRT^RTtl [ ■dRtn^Snfqf^TTd: 3TTdTT ] fR RTRR RtdRFT RlftR 
(RRRTRR) RR Rif Rl RfRRRTT RR 3RRR [ Rif: RRR: ] Rif RHdTI 


Lord Jina has expounded that the particular state or 
modification of the substance is its nature (dharma) at that time. 
Therefore, the soul that is in the state of conduct-without- 
attachment (vitaraga caritra) or equanimity (samya) is to be 
known as its nature (svabhava or dharma). 

Explanatory Note: When an ironball is heated, it becomes one 
with heat. Similarly, when the soul entertains auspicious (subha), 
inauspicious (asubha) or pure (suddha) dispositions, it becomes 
one with these dispositions. The soul (atma) is one with conduct 
(caritra). The soul (atma) is conduct (caritra). 
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'JlicTl mRuihIc^'^T ^ u i 3T^xrr 3ppft I 



111-911 


Rfa: MRumfd -q^T ^TRRmR RT I 

R<?r '5’Tpt ^icjfd % MRuiiH^crJTra': 111 —9II 

UWMltf - [ RRT Rta: ] Rq Rf r)r [ RTRq 3t?TRq qT MpUIHPd ] 

rrit qftRifc: rPtririI"[ yr%: ar^^r: RqqT 

3^jq ikr fi srqf^qq ri rr, tjrt qqrfiTR qp hR u iihT rt RitRRii t 

RR Rd RRT ^ TTTR TRTR I^T f 37 T l 7 lT t affc RR fqqq, RRTR, 

RRRfRFI RRJR RR)RR RftRI ifRT t TR Rd Wl' ^ TTTR RR 7 TRRR it 
RUT t? I TRrfcRRTfR dilcrl 4 jd R>T TTRIR iHcH-t IT °hldl it it RlRt i?, 
qRffRT TRdRqT RTT T^TTT it RftRRR TRRR t - , RTTt RRiTT Rtq RTT it TTRfFTT I 
[ % qqfrT ] RI RI Rt^ 3TRR ^ %RR ^RR1RRR 

iftRIRT t TR ?]p TRR" ft itlT tl ^ W^R-RfR Rq ^ TRR 3 
TfiR itit t qq ?p (ftjfrr) rrrr qftRFR qqqt ti Rtqr rtt 1 
WT 3 TTTRT qt fqqqr-TflR fRT ?p #TRT tl [ RiRJTTRTRRTR: ] ITT 1 R 7 R 

3trtt qq #t qqqr qq qlrqm-TqqR rrrt i 


When the soul entertains auspicious (subha) or inauspicious 
(asubha) dispositions, it becomes auspicious (subha) or 
inauspicious (asubha). When the soul entertains pure (suddha) 
disposition - conduct-without-attachment (vitaraga caritra) - it 
turns into the pure (suddha) soul. Thus, the soul, by nature 
(svabhava), undergoes three kinds of modifications (parinama). 

Explanatory Note: When the soul entertains auspicious (subha) 
dispositions like charity, adoration of the Supreme Beings, and 
observance of vows, it becomes auspicious (subha). When the soul 
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entertains inauspicious (asubha) dispositions like sense- 
indulgence, passions, and non-observance of vows, it becomes 
inauspicious (asubha). A coulourless crystal acquires black tinge 
when placed in contact with black flower; such is the nature of the 
crystal. It regains its colourless nature when separated from the 
black flower. The soul too gets to its pure (suddha) nature when 
separated from the auspicious (subha) or inauspicious (asubha) 
dispositions. 


toto ftom m Rui i to 3wr 3to ftotom m(R u i ito) i 



tod fto mRu|W; | 

111-1011 

WRFto - [ ] W to to [ mRuiih* flRT 3T§f: "dlttol ] d"dfd to fsRT 

mm to tom toi Bprff^r 5yd fmtot wi tot totom ftoto to to mm, 
to tor ii tot to Tit to to to to tptft mtomn mrtotoi to 
tor to dftonm to, to mm (to) mdrfd tom t, mi tototof 
to to dlui tot Midi 'didi i fton mm to hR u iih "to "to, "w ^m 
dlw "tot" tot mm "to" totl tot" dm MR u llH to Rldl "5yd to 'HtIi to" toft 
to i totf ton nrto to '5yd to ftor mR u iih ton "ton to to tot ton [ msf 
ftod totoTm: ] ^d to fton totom to tot todi, dtofto totoM dd 3ddK 
mdtoitomdtodtoto totoM ftorrto znm to? to tow to n toto to 
\d, tot, to, mm (to) mdto mtotodto to to? to mm mm to ftor 
totormr mtot totojmft tot mf m mmn toi to tom mdto mto tomto to 
m mdm to? [ s'c^Hjuintoimr: to: ] to mm-Tjm-mdfto' to mm to, dm 
mnto [ tomrmrftotod: ] tomto (totojmft) to ftom tom toi 
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Substance (dravya) does not exist without the mode (paryaya). 
As a rule, at no time substance (dravya) can exist without its 
modification (parinama). Only in imagination can the substance 
exist without its modification, like a kharavisana - the ‘horns of 
a hare’. Different modes of cow-produce (gorasa) - like milk, 
curd, butter, cheese and buttermilk - exist due to the presence of 
cow-produce; in the same way, modes ( paryaya) exist only due to 
the presence of the substance (dravya). In addition, without the 
existence of the substance (dravya), modifications (parinama) 
cannot exist. It is because the substance (dravya) is the source or 
foundation of modifications (parinama)-, if there were no 
substance (dravya), on what would its modifications (parinama) 
subsist? If there were no cow-produce (gorasa), on what would 
milk, curd, butter, cheese and buttermilk subsist? The existence 
of an object can only be established with the existence of ah three 
- the substance (dravya), the quality (guna), and the mode 
(paryaya). 

Explanatory Note: Only when there is simultaneous existence of 
the substance (dravya), the quality (guna), and the mode 
(paryaya), there is existence of the object. Without presence of any 
of these three, the existence of the object cannot be established. 
For example, gold is a substance (dravya), yellowness is its quality 
(guna), and earring is its mode (paryaya). Without any of these 
three, the existence of gold cannot be established. The 
modification (parinama) of the object is the mode (paryaya) of the 
substance (dravya). Without the mode (paryaya), there is no 
existence of the substance (dravya). The quality (guna), and the 
mode (paryaya) are determined by the nature of the substance 
(dravya). Accordingly, the pure soul has pure quality and pure 
mode. When the soul has either auspicious (subha) or inauspicious 
(asubha) modifications (parinama), it becomes one with these 
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modifications. When the soul has pure (suddha) modification 
(parinama), it becomes one with such modification. Modifications 
(parinama) are the nature of the substance (dravya). 


TJTcrf^ ruicdiui^ cf 111 11 II 


MRuidlrMI 3TW ^ ^flU^l^d: I 
UIHlfd faclfui^ej cfT 111-11II 


WIMMIsf - [ ^ 3IPqT yu^fftldHldd: facrftTTW UIHlPd ] 3TTc*TT 
wiW TT%d t cR TTterf® ^ W tl [ err ?piiMddd: ] affc 
RW 3 tItWI t cR [ wff $ ^sT W 

ti^rrl'^3TRTiT?[ srftrr dRuididii ] ti TfRRi % fRJ-R/ti 


The soul that is established in own nature (svabhava or 
dharma), when engaged in pure-cognition (suddhopayoga), it 
attains the bliss of liberation (moksa). When engaged in 
auspicious-cognition (subhopayoga), it attains happiness 
appertaining to the celestial beings. 


Explanatory Note: The soul has two kinds of conduct or dharma 
- conduct-without-attachment (vitaraga caritra) and conduct- 
with-attachment (saraga caritra). The soul that manifests in pure- 
cognition (suddhopayoga) exhibits conduct-without-attachment 
(vitaraga caritra). When the soul is in the state of pure-cognition 
(suddhopayoga), karmas cannot subdue its power. It becomes 
capable of attaining its own pure state, the state of infinite and 
indestructible happiness, i.e., liberation. When the soul is in the 
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state of auspicious-cognition (subhopayoga) it exhibits conduct- 
with-attachment (saraga caritra). Auspicious-cognition 
(subhopayoga) manifests in dispositions like charity, adoration of 
the Supreme Beings, observance of vows, and self-restraint. When 
the soul is engaged in auspicious-cognition (subhopayoga), influx 
of the karmas of auspicious nature takes place; as a result, natural 
powers of the soul get subdued and it cannot attain the state of 
liberation (moksa). The bondage of auspicious karmas results in 
attainment of happiness appertaining to the celestial beings. 
Auspicious-cognition (subhopayoga) is a limb of conduct ( caritra or 
dharma) but as it is tinged with attachment (raga) and passions 
(kasaya), it leads to the attainment of happiness that is sense- 
dependent. The happiness derived out of the senses is, in reality, 
suffering. Hot clarified-butter (ghee) put on the body must cause a 
burning sensation like that from fire. Hot clarified-butter (ghee) is 
not in its natural, cool state. Being the cause of bondage of karmas, 
auspicious-cognition (subhopayoga), like inauspicious-cognition 
(asubhopayoga), renders the soul wander in worldly existence 
(samsara) and is not worthy to uphold. The happiness derived out 
of pure-cognition (suddhopayoga) is real soul-happiness, rid of all 
anxiety, and, therefore, worthy to uphold. 

Consciousness (cetana) manifests in form of cognition 
(upayoga). Through the faculty of cognition (upayoga), the soul 
(jlva) engages in knowledge ( jhana) or perception (darsana) of the 
knowable (substance or jheya). Cognition (upayoga) is the 
differentia of the soul. It is inseparable from the soul as it occupies 
the same space-points as the soul; the difference is only empirical 
(vyavahara), to facilitate expression of the attribute of the soul. 
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34^<4u| 3TT^ cF^Tlfr frlR'^Tl TPTfa I 

trj arfrrsrefr are^m 111-1211 

3^T^I^HIrMI chH^Pw^TOT ^Rjch: I 

Tf^T 3Tf^rft %WcUcM«d^ 111-12II 

WRT^TT^ - [ 3^>T4T^FT 3TPTTT 3RSRT ^JufcT ] 3^, fspsR, WM 
3^JWTFfr 3 TfbJRdl 37I^T, 3}$qf^ 3 ^f^sT TTCTKt #5f t 

m TfTT lim 3 ^S^kT[ tl cfrer itaT f37T? [ cFT^T: fcl4b 

^Kf4ch: ^TT ^r 3Tf^rT: ] ^Fjsq, tcPN cTOT 

"TR^t fttl 3 F^IT %-J3\ im |T3Tr W3K 3 ^RdT f I 

Inauspicious-cognition (asubhopayoga) renders the soul wander 
in worldly existence (samsara) for a very long time. The soul 
wanders as low-grade human being, plant or animal, and 
infernal being, and is subject to thousands of severe miseries. 

Explanatory Note: Auspicious-cognition (subhopayoga) is a limb 
of conduct or dharma from the empirical (vyavahara) point of view, 
but inauspicious-cognition (asubhopayoga) is not conduct or 
dharma from any point of view. The extroverted worldly soul 
engages in inauspicious-cognition (asubhopayoga) in forms such 
as non-observance of vows (avrata), sense-indulgence (visaya) and 
passions (kasaya). As a result, it keeps on wandering in the world 
(samsara) for a very long time. 
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Pd’H'MIdld 3TTjfmwrfrf I 
THce^UU f ^ET TJf TJ^cT^HIU4ffl^lUf 111-13II 


y^M-wR 


PclNdldldhHlMU|iH^ | 

Slo^W W ^'iM'MlJluffl^HIH, 111-13II 


wm^nsf - [ yu^MdPiyPH^Hi w ] ^WT-wrwnf^ ^rrftf ^ 
fffr fq; 3 #^ sffc t ft P^rr jga fsrem i? i I" Tpr? 
[ 3jfdVldHj TTf^ 3rf«|EF t - ffffo 3T^rf^M Tl ^R ^T TpT fift 
ff cpfaf fit HdM 4' ft 3T^ 3Wd$ fR?t cfTefT WRF^I fff f3f | 
f*R ^fTT f? [ 3Rq^Rr«f ] 3fF( 3TRfT 3 ft fflf f3f f, Wlfa Iff tl 
fR ^TT t? [ 3n1i|uf ] M fT TfffT t, 3Tff^#T #37 4' fsRT T^sT ^ 
ffR ^frt iff ti w l^r artsn ^rf tr Tpr, ^ ft ti 
pM 3>bl t? [ 3H'i'-n ] Pd'd'hl HliJI fft ftfT, 'tKl ft idcd tl Pm d# t? 
[ 34c^fW ^T ] 3# fTfRffd - f#TT b=RTr TfdT 11 


The souls engaged in pure-cognition (suddhopayoga) enjoy 
supreme happiness engendered by the soul itself; this happiness 
is beyond the five senses - atlndriya - unparalleled, infinite, and 
imperishable. 

Explanatory Note: The Arhat and the Siddha enjoy supreme 
happiness produced out of the conduct-without-attachment 
(vitaraga caritra), characterized by equanimity (samya). This 
happiness is extreme; even the lords of the celestial beings - Indra 
- never get to this kind of ineffable happiness. Produced by the soul 
itself, it is utterly independent. Not based on deliberation or 
reckoning, it is independent of the five senses (as such, termed 
atlndriya) - touch, taste, smell, sight, and hearing. No happiness 
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in the three worlds can match the merit of this happiness; the 
worldly happiness, in comparison, is but misery. It is permanent 
and without impediments. This happiness is the fruit of pure- 
cognition (suddhopayoga). Pure-cognition (suddhopayoga) is thus 
worthy to be accepted and endured. 


writ Fpfaarmt fw 111-1411 


ffWTT:ff^t PcHIcHHI: I 

PUT; srfFTF: ^fcT 111-1411 


- [ mm: VU^IMFPI: ^frT FpJTF: ] ^ WT FJFtTdtR 
FFTF^F 'TpFFdl t, FR M FtdTRI-pF t wtl ^TTT t FF FRF 

3TFfd^ JjPl? [ ] 3TFFt dPd Ft FH fcrl^t i? 4141 ft 

FFFFRp FFT Fd FFTF? Fd F>fP W IWRT pFFtl 3TFfd;fFFpf 3TFRT 

34f ft ft Pf Rpt mtfr Ifft t, ffr Pp i fft Ptftf^f P'Ft 

3TTFRI fFFr t, pFT *fftFF< Ft SJRpTFPl FTRT FI PTR ^FT t? 
[ ] RTF fPFd dFT FR Fp 3TpTcdTFT 3Tp FF Fdd Ft 4141 

Fit fFTF, FdP 3TRFT Fit TtFFR 3TRp TFFR FT 3FFFFFT FT RTFR, 3pT 
FTU dFT 3RRF FRF RFR ^ dF ^ FFIFR - TFFR Fit P^RdT ^ ITFdFT P 
RR FT FRF ( tdt'FFR FtdT) TFFR FR - Fd dtdfFR RfFd tl pR ^RTT 
t? [ fFRFTFT: ] f3R f RRRF P dRf FRFRR RpRTTR PdRFTI fpR 
^RTT t? [ W^RsT: ] TTRR F TRsT FR ^:TF pRTFt 3TFfd; RFTR RR 
Ft FdFT Ft RTFIFdlFR FS F RpIFRR FPFFt' P fFFFf P FR dFT TRR RFf 
FRdT tl pRT Ft RRR t FFt FJ^FFpft FFT FTdT tl 
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Lord Jina has expounded that the ascetic (muni, sramana) who 
has right knowledge of the soul and other substances, is well 
versed in the Scripture, observes self-restraint (samyama) and 
austerity (tapa), is free from attachment (raga), and for whom 
happiness (sukha) and misery (duhkha) are alike, represents 
pure-cognition (suddhopayoga). 

Explanatory Note: That ascetic (muni, sramana) represents 
pure-cognition (suddhopayoga) who has right faith and knowledge 
about the nature of the Self and, shunning everything other than 
the Self, establishes himself in the Self. He achieves this state 
through the power of self-restraint (samyama) and austerity 
(tapa). Devoid of ah attachment (raga), he has no concern for 
anything other than the Self He does not entertain dispositions of 
either like or dislike for the objects of the senses. 


wiener Trf TT^r^rnf 111-1511 

SJrT: W^dlcMI ^TTfcT xnf 11115II 

hlhMIsf - [ -ST: 3fT^TT ?^^rTFTT Xfjf wfrT ] STTrRT 

3 TRTT 3T«rf^ ^toT f #T^TvT^ff 

-HH-kl T KT ? Tf do dlvl ^1 Uim $)dl i?l d-ifll £ldl s[37T? 

[ PcIhdlcHUlMtldhl^tdl: TEpjm ^JrT: ] t ^HI^ROI, ^TTWT, 
3RRPT rim hkdTd «jfeT (RvT) f^RT^ - ^FTT 3TPT ft ltd! f37T| 
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The soul that has become pristine through pure-cognition 
(suddhopayoga), and has washed away, by own effort, the dirt of 
the obscuring - knowledge-obscuring (jnanavaraniya) and faith- 
obscuring (darsanavaraniya) - along with the obstructive 
(antaraya) and the deluding (mohaniya) karmas, comprehends 
fully all objects-of-knowledge (jneya). 

Explanatory Note: Only the soul established in pure-cognition 
(suddhopayoga) attains, on destruction of four inimical karmas, 
omniscience (kevalajhana) that knows fully ah objects of the three 
times (past, present, and future). The nature of the soul is 
knowledge, and knowledge is coextensive with the objects-of- 
knowledge ( jneya); knowledge pervades the objects-of-knowledge. 
Since the objects-of-knowledge are ah objects of the three worlds 
and the three times, it follows that omniscience, the fruit of pure- 
cognition (suddhopayoga ), knows ah objects of the three worlds 
and the three times. 


^Titcdc^lcf! I 



c m TT TT^T: fl4d)chMfdMfed: I 

SJrT: WTPTcThiTT *Tcrfw ^T^ftfcT 111-1611 

flWMISif - [ rTSTT TT Sffiqi qcrfw pWl 

"dTR t T^TT f^^ol cTTcTI FF f % ^TT STTvRT 

ura f3n ft ■3*ft ftt i 

^ ‘wf i\ 3 
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W fFFT Ft ‘ FFfF’ 3TFf FFFF FIF fF FFFF fFFF FTF 2FF\ 

FEFT FFT t, FF FTFF 3TFf IFRFT Fit FTpF Ft FF ^ FFTFi Fit 
FFf FFFT tl 37TF Ft FF FiRFFFF FtFF FFFt M& FFFT f FFffFi 3FFTT 
3 3FFF FrfFF fl ^ETT t FF? [ d<&)WFTcT: ] FFF fFiFT f FlfFFT FFft Ft" 
F1FT 3 3FR^TFnfF FTfFF FF 3FRT FFFFF fFRT^I fFF ^TT t? [F^T: ] 
FtF FFFT "4' TF^ FTc^T FF FFTFf Fit FTF^ FTFTT i?l fFF FtFT F TFF 1 ^ 
FFFT? [ flctdlcbMpd^^d: ] #TT ?]FFT Ft FFTFt F^, Wt^T Fsb'FFf 
fFFF ^f^F tl fFF F^FT f? [ TFFFF FF: ] 3TFt F1F Ft FR Fit FFTFFT 
Ff fFFT 3TF^ FJ^tTFPl Ff FFT RT FFrfF FfFFT FT FFFT FFtFT FFiR Ff 
FFT Fit FtFFF fFFFF FT fF FFFt Fit FTFT f3TT f 3TFfF FFFT FJT, 3FJT, 
FJ^qf Ft FTrfFFT 3 IpF, FtFFF, FtF oftFi FF FFTFt, 3TFt 
FFT»^-FF Fit FTF 1T3TT tl 

Lord Jina has expounded that the soul that attains its pure own- 
nature (svabhava) knows all objects of the three worlds and the 
three times. It is all-knowing (sarvajna), worshipped by the 
lords of the three worlds, and self-dependent. Such soul is called 
‘svayambhu’. 

Explanatory Note: The soul established in its Pure Self (through 
suddhopayoga) attains omniscience (kevalajnana) without the 
help of, or reliance on, any outside agency. Such a soul is 
appropriately termed the ‘self-dependent’ or svayambhu. 

Factors-of-action (karaka) are of six kinds: 1) the doer (karta), 
2) the activity (karma), 3) the instrument (karana), 4) the bestowal 
(sampradana), 5) the dislodgement (apadana), and the 
substratum (adhikarana) . Each of these is of two kinds: empirical 
sixfold factors-of-action (vyavahara satkaraka) and transcen¬ 
dental sixfold factors-of-action (niscaya satkaraka). When the 
accomplishment of work is through external instrumental causes 
(nimitta karana) it is the empirical sixfold factors-of-action 
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(vyavahara satkaraka) and when the accomplishment of work is 
for the self, in the self, through the self as the material cause 
(upadana karana), it is the transcendental sixfold factors-of-action 
(niscaya satkaraka). The empirical sixfold factors-of-action 
(vyavahara satkaraka) is based on what is called upacara 
asadhhuta naya and, therefore, untrue; the transcendental sixfold 
factors-of-action (niscaya satkaraka) is based on the self and, 
therefore, true. Since every substance (dravya) is independent and 
is not a cause of either the creation or the destruction of other 
substances, the empirical sixfold factors-of-action (vyavahara 
satkaraka) is untrue. And since the transcendental sixfold factors- 
of-action (niscaya satkaraka) accomplishes the work of the self, in 
the self, through the self, it is true. 

An illustration of the empirical sixfold factors-of-action 
(vyavahara satkaraka) is as under: the independent performer of 
the activity, the potter, is the doer (karta)] the work that is being 
performed, the making of the pot, is the activity (karma)-, the tool 
used for the performance of the action - the wheel - is the 
instrument (karana)-, the end-use of the work performed - the 
storage vessel - is the bestowal (savipradana)-, the change of mode 
from one state to the other, from clay to pot, is the dislodgement 
(apadana)-, and the bedrock of activity, the clay, is the substratum 
(adhikarana). In this case, the doer (karta), the activity (karma), 
the instrument (karana), the bestowal (sampradana), the 
dislodgement (apadana), and the substratum (adhikarana) are 
different entities and, therefore, the empirical sixfold factors-of- 
action (vyavahara satkaraka) is established only from the 
empirical-point-of-view (vyavaharanaya) and not true. 

The transcendental sixfold factors-of-action (niscaya 
satkaraka) takes place in the self and, therefore, true. The soul 
established in its Pure Self (through suddhopayoga) attains 
omniscience (kevalajhana) without the help of or reliance on any 
outside agency (such a soul is appropriately termed self-dependent 
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or svayambhu). Intrinsically possessed of infinite knowledge and 
energy, the soul, depending on the self, performs the activity of 
attaining its infinite knowledge-character and, therefore, the soul 
is the doer (karta). The soul’s concentration on its own knowledge- 
character is the activity; the soul, therefore, is the activity 
(karma). Through its own knowledge-character the soul attains 
omniscience and, therefore, the soul is the instrument (karana). 
The soul engrossed in pure consciousness imparts pure 
consciousness to self; the soul, therefore, is the bestowal 
(sampradana). As the soul gets established in its pure nature at the 
same time destruction of impure subsidential knowledge etc. takes 
place and, therefore, the soul is the dislodgement (apadana). The 
attributes of infinite knowledge and energy are manifested in the 
soul itself; the soul, therefore, is the substratum (adhikarana). 
This way, from the transcendental point of view, the soul itself, 
without the help of others, is the sixfold factors-of-action (niscaya 
satkaraka) in the attainment of omniscience through pure- 
cognition (suddhopayoga). 

Here, one may question why the soul does not attain its own- 
nature (svabhava) with help from others. The soul that is 
dependent on others is subject to disturbance and disturbance is 
against the nature of the soul; only the self-dependent soul is 
without disturbance and capable of achieving its own-nature 
(svabhava). The soul itself, without the help of others, is the sixfold 
factors-of-action (niscaya satkaraka)-, when the soul itself is 
equipped with the wealth of infinite strength, there is no reason 
why it should rely on others for help. 
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-Q wr WdMRcir^ PdUllfll % | 

cIRFhT WT Ml — 1711 

TJR: ffRlfcWRdHIVI'HRdlR: 111-17II 


RIRMIsf - [ RRfR#T: RR\* fRflH ] 4 37R^ ^1#T 4 R7TTR 4 
TRRf R7l TIM f3R i fTT 37RRT 4 RflTifR fTTR tl fTT 37RRT 

4 Rj^TRRTR cfft -3?qf% ff7 7TO RTR RT^ft Iff ^RTI [R 
fTRcwRclRH: PcHli»l: % ] 3^7 fRRIRT f Rf fRTfRRR Tfffl t, 3TRfa 
SHlf^Flel Rit 3Tf^TT (3RH) 4 4f f3R 4 fRRTR (3^J5) RiTRITR 
7>7TRR 7^ RH7 Hl^l 1[3R ff7 Rf 3dM Rff ftRT i?l fTRf dldl4 Rf fRRRRT 
% 4 fTT RRRTR ( RTT41R ) 3RRR Rf fRUR f Rf fRRTRTTffR f 3^7 fsFTTTT 
RfqrfRTffR f RRT 3f4 fTTfeTRRTR ^R (fR?R) t, 3T«|f^Rft Rf 3RRTT 
Rf4 3^pg RRTT R RT r 4 3TRRT 3TR RJf RRTT R 4^ t fTT RR7R $R tl 
[ RT^R iJR: fTRfRTTRcHIVIRRRIR: ] ff7 3RRT 4 RRTffr, 
R1RT fR #TT RR fRRTTR Ref ft 7TRR 4' R^Jf t RRffo Rf RRRR-3RR7T 
7RT ft 7TRR #tf 7RRR RiTRPRRI t 3T«lf^fRRT ^RRR 4f RRlffr t 

■37ft 7TRR 3T7pgRRfR RR RTRT t 3^7 757Tt RReT 4 sfR4 4 ^R tl ^Tlf 
7TRR Rft RT^TR ft Rft tl fR Rft 4 Rf 37fRRTR f3R % RSRrf^TRRTR 4 
3RRR fR7R ftt R7 4 RRfRTf^TRRTR 4 RRTfR, fsRRT, 44 r, fR #tf TTfffT 

4tl 


The soul that has attained its own-nature (svabhava) through 
pure-cognition (suddhopayoga) experiences origination 
(utpada) of its own-nature (svabhava) that is without 
destruction (vyaya or nasa), and destruction (vyaya or nasa) of 
the earlier impure state that is without origination (utpada). In 
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addition, there is inseparable amalgamation of permanence 
(dhrauvya,) of its own-nature (svabhava), origination (utpada) of 
the state of pure-cognition (suddhopayoga), and destruction 
(vyaya) of the earlier impure state. 

Explanatory Note: Once the impure state of the soul, its 
unnatural modification, gets to destruction (vyaya) through pure- 
cognition (suddhopayoga), it does not again get to origination 
(utpada). The state of pure own-nature (svabhava) of the soul has 
permanence (dhrauvya). Like for any substance, origination 
(utpada), destruction (vyaya), and permanence (dhrauvya) take 
place in the soul at the same time. Though the soul is permanent 
(dhruva) from the standpoint-of-substance (dravyarthikanaya), 
from the standpoint-of-mode (paryayarthikanaya) it is 
characterized by origination (utpada), destruction (vyaya), and 
permanence (dhrauvya). 


dillldf) n fdUlWl fled HI I 

14^41 l*Uj cfcujfa 111 -18II 

fcHIvf) f^rT I 

^ ^ TTcrfrf TI^cT: 111-18II 

bWMIsf - [ cHHlPd ] T3«F [XRjf^UT] 3 [TT^ZT 

3T^ldHI ] TR ■q^T«Tf Wt [ [ R fclHiyi: ] RT^T 

[ t [ rj ] 3 [ 3T2f: ] -q^ [ ] 

UxTrWM [ *TRfrT ] fl 
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All substances, from the standpoint-of-mode (paryayarthika- 
naya), are characterized by origination (utpada) and destruction 
(vyaya). Verily, all objects are characterized by existence (sat). 

Explanatory Note: Existence (being or sat ) is the differentia of 
the substance (dravya) and existence is characterized by 
origination (utpada), destruction (vyaya) and permanence 
(dhrauvya). While the substance (dravya) never leaves its essential 
character of existence (sat), it undergoes origination (utpada), 
destruction (vyaya) and permanence (dhrauvya). Origination 
(utpada), destruction (vyaya) and permanence (dhrauvya) are 
simultaneous and interdependent and are not possible without the 
substance. Origination (utpada) of the new mode (paryaya) cannot 
take place without destruction of the old mode, the old mode 
cannot get destroyed without origination of the new mode, 
origination and destruction cannot take place in the absence of 
permanence, and permanence is not possible without origination 
and destruction. On production of an earring out of a bracelet, 
there is destruction (vyaya) of the old mode (bracelet) of gold, 
origination (utpada) of the new mode (earring) of gold, and 
permanence (dhrauvya) of gold (the substance - dravya), with its 
integral qualities, like yellowness and heavyness. In its worldly 
state, the soul witnesses origination (utpada) of the new mode of a 
celestial being on destruction (vyaya) of the old mode of human 
being, and permanence (dhrauvya) of the soul-substance (jiva- 
dravya), with its integral qualities, like consciousness (cetana) and 
cognition (upayoga). When the soul attains liberation, it witnesses 
origination (utpada) of the new mode of pure-cognition (suddho- 
payoga), destruction (vyaya) of the old mode of impure-cognition 
(asuddhopayoga), and permanence (dhrauvya) of the soul- 
substance (jlvadravya) with its integral qualities, like conscious¬ 
ness (cetana) and cognition (upayoga). 
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McHsHuiyi^chui) 3{ufdcRcOR3Tt I 

FTRjt 3tf^3TT Tit XTTTuf F? yRuwR' 111 -19II 


gopETTOR 


■g^luiyiPdchilF 
'dldlidlPsbM: FT ^TPT FT MpumPd 111 1911 


UWMI«f [FT: ] FFFFF^RTFR 3TRFT [ ^dlP^d: ^TTF: ] 3FftfFR - 
Wi FI - ^FT f37T [ ^PT FTT^ R ] 3FFl 3^ FT F( FFF^ 
(^fFT%) M FH cT^TT 3dd>ddl TfFF 3FFF TJ®, ^1 FlFl 
[ Mpumpd ] fPfrfi ti ^ftt t [-g^uiyifdchiif ] ft4ft fff 

t FnrfFFT FFf fRT^ 3T£[f^^F FF FltcfFT FF? FlfFF FT cR F°FT 
FFTPfFrfFFT FTFTfF FFff F^FfF F#T 7Tf?F «TTI FTfFFT FFTf ^ FTFT 
^ Ft 3TFtf^F 13TTI fFR F>FIT f? [ 3H*dcHdl4: ] FFfFT TIFF t FFfS 

fft araf^ stfff ^ Ftf 3 stfffft FrflF ii fry ^ftt t? 

[ Frfllchd^l: ] 3RFF I" FHF^T-F^T W1 fRT^ 31Ff^ ^TFTRFF 
F#TTcROT FFf ^ FFl FT 3RRRR, FTFR^fFF'Fl fl 3^ FTFFF fIffPT 
FFf ^ FRT FT fFFF 31R| FFFR Fit FPF Ft FFT11 


On destruction of the four inimical (ghati) karmas, the self- 
dependent soul - ‘svayambhu - attains infinite knowledge (that 
illumines the self as well as all other objects) and indestructible 
happiness, both beyond the five senses (as such, termed 
atindriya). On destruction of the obstructive (antaraya) karma, 
it is endowed with infinite strength. Thus, as the four inimical 
(ghati) karmas are destroyed, the soul attains supreme lustre 
(teja) that is its own-nature (svabhava). 

Explanatory Note: On destruction of the four inimical (ghati) 

karmas, the soul no longer depends on the five senses; it becomes 
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atlndriya. It then is characterized by infinite knowledge - 
kevalajhana (on destruction of the jndnavaraniya karma), infinite 
perception - kevaladarsana (on destruction of the darsana- 
varanlya karma), infinite faith or belief in the essential principles 
of Reality - ksdyika-samyaktva (on destruction of the mohaniya 
karma), and infinite power - anantavirya (on destruction of the 
antardya karma). The own-nature (svabhava) of the soul is knowl¬ 
edge-bliss (jndnananda,), manifested on attainment of its pure 
state of perfection, rid of all external influence. Just as the bright¬ 
ness of the sun gets diffused on emergence of the clouds but 
regains intensity as the clouds fade away, similarly, on destruction 
of the inimical (ghatl) karmas, the soul regains its own-nature of 
infinite knowledge-bliss (jndnananda). 


WT ^ ^ 111-2011 


Tftef cTT cKcMtUpH) I 

tjfRT rWTrJ d^H, 111-2011 

kIWMIsf - [ ^ [ d5? J ldHj 

[lfh5T] STteRlfaF [W ^T: ^:TsT] vgg 
[ RTf^rT ]^Tt [ WTTrT] 3 IpT 

^TTrf ] - Staffed - ^ W f3TT [ rRT 

WT sffc 3id1Pdd ft ^fPRTT RTf^l 


As the character of the Omniscient is beyond the five senses - 
atlndriya - he does not experience happiness or misery 
dependent on the body; such is his knowledge-bliss 
(jndnananda ). 
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Explanatory Note: Just as the fire when not in association with 
the ironball does not have to suffer the blow of the sledgehammer, 
similarly, the soul when not in association with sense-generated 
karmas does not have to suffer worldly happiness or misery. 


tslcd U||U|* M-c^cHSlI I 

^frxrr^% fcMTurfc fadwft in -21 ii 

^ ?tr wvqn: i 

TT ^ RR fsh<MlfrT: 111-21II 

WRRTTSf - [ ?TR LlRumhHHI ] ^ TfRFFf fT Rt 

RRH t RRft [ ] fTRR FI [ HcfsloilM^I: ] FR RR RR RRRit 

#ff RTF! Rft Wf' [ gR^TT: ] RR3J 3T«lf^ W tl ^FT FRfSRRfR $ 
3R2 cT^qr rtp: r w RRsf rrrh r! fr rrr t 

[ FT: ] RF R^Fft WR [ RR] RT RR-RlW R) [ 3TRgFT£=lffR: 
fRRTfR: ] FRTTR 3RfR 3RTJF, fST, 3TRR, RTRTT FR R) %RR t 

fcMHifd ]RffRH^tl 

For sure, all substances (dravya) and their modes (paryaya) 
reflect directly (and simultaneously) in the perfect-knowledge 
(kevalajnana) of the Omniscient. The Omniscient knows all 
substances and their modes directly and simultaneously as he 
does not rely on the sensory-knowledge that knows substances 
in stages - apprehension (avagraha) etc. 

Explanatory Note: Sensory-knowledge, being indirect, acquires 
knowledge of substances in four stages: apprehension (avagraha), 
speculation (iha), perceptual judgement (avaya), and retention 
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(dharana). The Omniscient knows all substances (dravya) and 
their modes (paryaya) directly and simultaneously, without 
gradation. This is possible because on destruction of karmas that 
hinder its natural power, the soul, on its own, attains omniscience 
(kevalajnana) - infinite, indestructible, perfect knowledge - that 
knows all substances of the three worlds and the three times 
directly and simultaneously, in respect of their substance (dravya), 
place (ksetra), time (kala), and being (bhava). 


wf?9T MTi'cHcj' 1%f%r 1% wti i 

34cRcnVf|d[fH w wftct ft UIWMKfH 111 2211 

RTfrd" i 

3T^ldldHI RRT % ?UHRIdHI 111 —22II 

- ff RtRRt rrh r! [ ] Rps *ft FRsf [ war 

dlfw ] FTtR RFt tl FR" Ft" TFR TR FRT, RFR, RR "Fit" 3RTR RHc) 
tl 13 TOR? [ TRT 3T^ldldHt ] TRT TT TfFF R1R R^t tl 
FfRRT RTTR TRRt RH RR RFRT t Rfc RtRRR RRfcr fetf RRRf Rit 
RHRt t, fR M RTt RR-FfRRT RRR Rt" 3R RFf t SRIRR TR RRTRf 
Rit TKl Ft 1RTR-TRRR RHc) tl fFR R>Tl t? [ THTRcT: ] TR RRR Rt 
( 3frff) [ TRf^JUIfRc^HI ] TR FfRRf Rt ?JR Rt RRffF RF RR 
RTTRR 1 J a f t 3TRfR Rt FR-FR lR-tR rjuj Rtf |ft RHdl "I" 
3RsT RR Rt, FR FRF Rt RRtWRRR RR p£ RRR Ftt FT W 1R 
RtRRRR ^ $ RtRRt ¥RR RR 3#' gRT RR RFRTffR fRRRl R>t RRRt tl 
fRT R&tf t? [RRRRR] RRt FT Ft [%] fRRRRR [RTTRRTRRR] 
dtdddH RttFTR"p;tl 
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The knowledge of the Omniscient Lord is direct and simulta¬ 
neous, always beyond the senses. The space-points of his pris¬ 
tine soul are not only inclusive of the power of the senses but, 
more than that, reflect simultaneously all objects. Certainly, the 
Omniscient Lord, by own making, is the embodiment of perfect- 
knowledge (kevalajhana). 

Explanatory Note: The function of knowledge is to know and 
there is no limit to knowledge. The Omniscient Lord has infinite 
knowledge and he knows directly, without gradation, every object- 
of-knowledge (jheya) in the three worlds and the three times. This 
all-encompassing and indestructible knowledge is beyond sensory 
knowledge of the world. 


3?R[r uiiuiMmuf wof ujiiun-iiui^^’ i 

ifcr cdl'tlicdl'tl xmxrf klccHW 111 -23II 

3TTrRT ?IHUHIuf ^TFT I 

cdlchlcdlch rj Tlctaq; 111-23II 

- [ 3tTthT ] [ ^uygiui ] *tr c£ mm t prffo srt 

Tpr-^ff ^ itm t, mm 3 ^ 

mm f3tTI 3TW WT TT ^ eft ^TTT t, #TT 

3TPT1 3Tlf^ Wtf 3 cTSTT ofnf Tjoff Tf ^ ^ Site 

■qftuTTTcn, Ml 3TW TRTfRTI [^pf ^UH|U|‘] 3^^^ 
^ * f t^TT [ ^ m® tl ^ R 

f^STcT 33FT ^ sURt t 3til d<6 TR T RT ? Tf °Fl RHRTT 1T3TT ^TH 

TTM tl dlobldlob ] Rt ^ t Rf vfcb RRT t, 
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4TvT Wt 3FRT WTl' TTfFcT W t vfcb, 
3^ #37 Tl 4TF* 3#Fff 3TT^m F4# 3Mte ^hfti F# #TT - 

#47-31#F7 - # #T 3Fi# tl [ dbMId] F4i#t [?pf c£] Ft 

[ ■Hc^ldHj TT^Td 3T8tf^^r4oqnT#)' t, F# ^TH #T # tl 

The soul (atma) is coextensive with knowledge (jhana). Lord 
Jina has expounded that knowledge (jhana) is coextensive with 
the objects-of-knowledge (jheya). All objects of the universe 
(loka) and beyond (aloka) are the objects-of-knowledge (jheya). 
Therefore, knowledge is all-pervasive (sarvagata or sarva- 
vyapaka); it knows everything. 

Explanatory Note: The substance (dravya) is coextensive with 
its qualities (guna) and modes (paryaya). Gold is coextensive with 
its mode of earring or bangle, also with its quality of yellowness. 
Therefore, the soul (atma) must be coextensive with its quality of 
knowledge (jhana). Just as the fire in the fuel is coextensive with 
the fuel, knowledge (jhana) is coextensive with the objects-of- 
knowledge (jheya). All six substances (dravya), with their infinite 
modes (paryaya) of the past, the present and the future, in the 
universe (loka) and the infinite space (akasa) in the non-universe 
(aloka) beyond it, are the objects-of-knowledge (jheya). 


u 11 u I aim u rn | <| xrr Fcrfg! TOT ^ 3TRfT I 

Ffait W srfsRT CTT U| I UT|<| sprier 111-2411 

ffarT ^ TTT 3TRT dUUj|UI4^<u| HT 4|U|ifd I 
3TfsFTt W uiiuildl uiiblui %orr ^ 4IUilfd 111-25II 

(^T) 
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R *TRfR RTR TT 3TTRTT I 

#fr RT 3Tfsj^t RT ^1 Michel Id §TRTlR 111-2411 

#Tt RfR TT 3TTRTT RR ^Hb^dd R ^HHlfd I 

3rtert rt rtrtr rt%r fRRT rist ^mfd 111 - 25 n 

wm^nsf - [ 'fR ] rft 3 [ rtr ] fsm ^ rr ^' [ 3ttrtt ] 

3RRRRR [ ^nwpf ] RR ^ RRRT [ R RRfrT ]^f!kt Rstfd Rl 
fRTCfa ife R^ RTRtf r 1 RR ^ RRRT Rff RR^ [ R3R ] RR RRlfd ^ Rd 
3 [ R 3TTRTT ] Rf Rl'R^sq [ RTRTRj RFdJR ^ [ #Tl RT 3TfRR7l 
RT ] #T (RR) RRR 3#fR (RRT) [ SJR^R ] fdRRR RT [ RRfR ] RfcTT t 
3TRfR RT Rl 3 h 1 cHI RTt RR Tl RR RHRT H-^41 RT RfRRj' RRRT R^RTI 
[ RfR ] RlR [ R 3TTRTT ] RR RtR3RR [ T^R: ] RR ^ R[R RtRT [ RR ] eft 
RF [RTRR] RR [ 3TRRR ] 3T%R Rtf FT [ R RHlid ] Rp5 Rt RFf RR 
RR>RT [ RT ] RRRT [ RTRTRj RR FT [ 3TfRRi: ] RfRRT RlRT Rt [ RTRR 
fRRT ] RR Rt fRRT [ RTR RTRTfR ] ^RT RbfR? 

The uninformed who does not admit that the soul (atma) is 
coextensive with knowledge (jndna), must concede that the soul 
is either smaller or larger than knowledge. If the soul is smaller 
than knowledge, knowledge becomes insentient and loses its 
ability to know If the soul is larger than knowledge, how will it 
know without knowledge? 

Explanatory Note: If the soul is smaller than knowledge, 
(quality of) knowledge becomes inanimate, like touch, taste and 
smell. Inanimate knowledge must lose its ability to know. If the fire 
is smaller than its (quality of) heat then heat without fire becomes 
cold and must lose its power to burn. 

If the soul is larger than knowledge, the soul without (quality 
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of) knowledge becomes inanimate like pot or cloth. Inanimate soul 
must lose its ability to know. If fire is larger than its (quality of) 
heat then fire without heat becomes cold and must lose its power to 
burn. 

The soul, thus, is coextensive with knowledge, neither less nor 
more. 


fled J |<| tocwil Tlct fa rFW Wife; 34 £T I 

uiiumdi^ PdfidKi erw cl ^fbi^r 111-26U 

flcjjldl PdddNTT: Tffsfd ^ dc^ldl I 

^HUdcdled fdtldcdl-dfM % TrfRcTT: 111-2611 

f 3 [ fdddtm: ] f^R 3T$qfa 

(m) [f*R: ] TOR [ Uchd: ] TR 
3 "5TRT t [ ] affc [ rlfR fdNdrdlrf] ^ *FRH ^ RFFl 

RfR ^ 3 [ RbfrT ] TRTR 3 [ TT^sfTT R % 3TSirf: ] ^ TR # 

[ dc^ldl: ^rfRPf^TfMt^TTE srfnRT: wtl 

The Omniscient has declared that Lord Jina - the first of whom 
was Lord Rsabha, having infinite knowledge - has all-pervasive 
(sarvagata) existence. All objects-of-knowledge (jheya) in the 
world - being knowables - reflect in his knowledge. 

Explanatory Note: The knowledge that reflects all objects of the 
world, with their modes of the past, the present, and the future, is 
all-pervasive (sarvagata)-, Lord Jina has infinite knowledge and, 
therefore, he too is all-pervasive (sarvagata). Just as the mirror 
reflects all substances like the pot and the cloth, the knowledge of 
the Omniscient Lord reflects all substances of the universe (loka) 
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and the non-universe (aloka). 

From the transcendental-point-of-view (niscayanaya) all 
substances remain in their own-nature (svabhava)\ the soul is not 
transformed into other substances, other substances are not 
transformed into the soul. From the empirical-point-of-view 
(vyavaharanaya), however, the knowledge-soul encompasses other 
substances and other substances encompass the knowledge-soul. 


xrntrf 3rnr ftr ^ WtF tit 3fnrraf I 
tTRTr *J 11 *J l 3FJTT 3Ttqr u 11 <J l ^ 3FFJT 111-27II 

^TFFTF^fcT cF^t f^FTT HlrMHH^ I 
rTFTFT ^IHm^l 3TTPTT ^FT cfT 111 27II 

FFTF7T$>f - [ TIFT ] [ 3TFFT ] ft t [ ^frT TFT ] T&TT W 11 

[ 3TTFTFT f^HT ] 3TTFTT ^ fFTT [ ^TFT ] HH [ cF$% ] WTq 

W [ rTFTTcT] °RTFT [ ?TFT ] [ 3TFFT ] ^ t afk [ 37FFT ] 

'dl'-d'd:^ [ ^FT W 3T$qfa ^?RT TJ'W'T f [ 3F?FT cfT ] 3T?^T 

3p^f-7pTT Tjti?| 


The Doctrine of Lord Jina proclaims that knowledge is the soul. 
Without the soul, there is no existence of knowledge. Therefore, 
knowledge is the soul, and the soul is knowledge, besides other 
qualities. 

Explanatory Note: There is no difference between knowledge 
( 'jhana) and the soul (atma)\ these are the same. Knowledge cannot 
exist without the soul. However, the soul has host of other 
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qualities, such as bliss and energy, besides knowledge. Moreover, 
there is the doctrine-of-non-absolutism (anekantavada), the 
indispensability of looking at the reality from different points of 
view. If knowledge is the soul absolutely, the quality of knowledge 
becomes the substance of soul. That in which quality exists is the 
substance, and if the quality becomes the substance, in the absence 
of quality, the substance of soul cannot exist. If the soul is 
knowledge absolutely, the soul will possess the quality of 
knowledge alone; other qualities like bliss and energy cannot exist 
in it. Without the quality, the substance cannot exist; without the 
substance of soul, knowledge too cannot exist. 

Therefore, from one point of view, knowledge definitely is the 
soul, as knowledge does not exist anywhere else. The soul is 
knowledge only in respect of its quality of knowledge, it is bliss in 
respect of its quality of bliss, it is energy in respect of its quality of 
energy, and so on. 


Wtrft uiiuifi^ici) 3M d)i|unj|| % unfuiHI I 
^difuj cT'^oH^yf uWufiuu^ 111 —28II 

wft ^IrMchl % ?nf^T: I 

WmrftcT 111-28II 

kIWMIsf - [ % ] 

t TTOT [ 3T2jf: ] [ ^iilrMchl: ] t [ ?Tf^T: ] 

RHt-3TRRT (3 ■q^raj) [ ] R^3TI 3 [ kNMl fill ^cT ] ^2# 

^ WR - R^3ff Rf - [314)-^] 3^qTT 3 3T«lf^ TR fteT 

] Wt [ cRf^T ] ¥3# tl 
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Surely, the soul - j nay aka - is of the nature of knowledge (jnana) 
and all substances are the objects-of-knowledge (jneya). The soul 
- jhayaka - does not inhere in the objects-of-knowledge (jneya), 
as the eye is able to see material objects without inhering in 
these. 

Explanatory Note: Although the soul (atma) and the substance - 
the object of knowledge (jneya) - enjoy the knower-known 
( jhayaka-jheya) relationship, the soul (atma) remains the knower 
(jhayaka) not the substance (jneya), and the substance remains the 
object-of-knowledge (jneya) not the knower (jhayaka). The knower 
and the known do not become one; these do not leave their own 
nature. Just as the eye is able to know the material thing without 
entering the material thing and the material thing becomes known 
without entering the eye, similarly, the soul (atma, jhayaka) knows 
all objects-of-knowledge (jneya) without entering the objects-of- 
knowledge (jneya) and the objects-of-knowledge (jneya) become 
known without entering the soul (atma, jhayaka). Due to this 
character, empirically, the soul is all-pervasive (sarvagata). 


UT ^cv'cffifd TO I 

^|U|fd dhHPd 31cHslldl^ ^TWlTf 111-2911 

R ■gfo# HlPd£l WrftcT xfQ: I 

'dldlPd M^ilPd fd'MdM^M 111 29II 

hlbMIsf - [ 3T^nrft?T: ] TT jfFd 3qFFvT TTfcd 

[ wft ] 3TT?JTT [ ] RFFT 3TR ^ ^ ^ 

f3TT [ 3Tf^: ^ ^RTcIT f3TT Rf [ ^ 

^ Wt cTCF [ WTr\j] TR TTFR ^ [ pRrf ] PdRM^3T«rf^^f 
otf [ dHlfd ] RHcTT t afk [ M^dfd ] ^TTT tl 
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The soul with infinite knowledge that is beyond the five senses - 
atindriya jnana - does not inhere in the objects-of-knowledge 
(jneya). In addition, it is not that it does not inhere in the objects- 
of-knowledge ( jneya); empirically, it does inhere in the objects- 
of-knowledge (jneya). It knows and sees, as these are, all objects 
of the universe as the eye knows and sees material objects. 

Explanatory Note: From the transcendental-point-of-view 
(niscayanaya), the soul with sense-independent, infinite knowl¬ 
edge - atindriya jnana - does not inhere in the objects-of- 
knowledge (jneya), but this does not hold true from all standpoints. 
From the empirical-point-of-view (vyavaharanaya), the soul does 
inhere in the objects-of-knowledge (jneya). Surely, the eye does not 
touch the material object and the material object too does not 
touch the eye; still the eye knows and sees the material object. 
However, from the empirical-point-of-view (vyavaharanaya), we 
say that the eye touches the material object and the material object 
touches the eye. In the samy way, the soul, surely, does not inhere 
in the objects-of-knowledge (jneya) but it has variegated strength 
as the knower; it knows and sees the objects-of-knowledge (jneya) 
as if it inheres in these. Therefore, empirically, the soul does inhere 
in the objects-of-knowledge (jneya). 


3 rftwr rf fa^ uiium^ m-3011 
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hWMisf - [ ^ ] f*r pfter 3 [ urn ] ^ 3 ^ftt 

f3TT [ ^Hld TrT ] ^TleWprr [ WTTW ] 3TFft 3 [ TPf^ST ] ^FT 
^ ^ [ 37ftr ] *ft [ 3Tf^5 ] ^TM 3T^M 3TFF-TTT ^J^nf 
[ cRft ] ^RfcTT I" [ rTSTT ] « [ 3T% ] ^ [ ?pf ] ^|R 

TPFfcnii 

As the sapphire immersed in milk imparts its blue lustre to the 
whole of milk, in the same way, empirically, sense-independent 
knowledge - atlndriya jhana - inheres in the objects-of- 
knowledge (jheya). 

Explanatory Note: The sapphire immersed in the milk, due to its 
special characteristic, imparts its blue lustre to the whole of milk, 
similarly, omniscience (kevalajhana) - the sense-independent, 
infinite knowledge - due to its special potency, inheres in the 
objects-of-knowledge (jheya). From the transcendental-point-of- 
view (niscayanaya) , knowledge inheres only in the soul, but 
empirically, it inheres in the objects-of-knowledge (jheya). The 
mirror, due to its particular characteristic, reflects the objects; 
empirically the objects have the power of relection. Similarly the 
sense-independent, infinite knowledge has the power to know all 
objects-of-knowledge (jheya)] empirically, knowledge inheres in all 
objects-of-knowledge (jheya). 


^ifd % '°T 'Hfrl 3fgT uiiuj uiiuf TIT 'H CC HI<4 I 

f|cc)J|4 cTT Wnf cfjfTIT U||Ujf^i|j 3TgT 111-31II 

TTf^ % 3- TR^T^rf ^1% ^PT ^ Tf^TrTTT I 

fl4hd cfT ?TFT ^ ^PTfrsmT 3T2lf: 111-31II 
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flWMIsf - [ Rfd ] ^ [ % 3T2jf: ] 3 [ ?T% ] ^WH 3 [ R 

Trf^T ] ^ eft [ ■Hepld ?TFT ] TR tT^Tsff ^ TfFd iff ^TvTT ^TPT 

Ft [ ^ ^rafrT ] dlf IR [ RT ] 3R RI [ Ucpld ^TPT ] -cfcoiel^H t 
"■^TT HI Hi eft [ 3TSrf‘; ] H^l^f [ ^HdP$<di: ] dH "4" f^RT i? ( H*!^ ft") T^FTT 
[ cRST^ ] SRif 3 iff? 3TO f[ lff| 

If not all objects-of-knowledge (jheya) inhere in omniscience 
(kevalajnana), then omniscience cannot be all-pervasive 
(sarvagata). If omniscience is all-pervasive why would all 
objects-of-knowledge (jheya) not inhere in it? 

Explanatory Note: If omniscience (kevalajnana) is not able to 
reflect all objects-of-knowledge (jheya), like the mirror, it cannot 
be all-pervasive (sarvagata). The mirror, due to its inherent 
nature, becomes the object of reflection; similarly, knowledge, due 
to its nature of knowing, inheres in the object-of-knowledge 
(jheya). Why would then the object-of-knowledge (jheya) not 
called, empirically as having knowledge? This establishes that the 
knowledge (jhana) and the object-of-knowledge (jheya) inhere in 
each other, empirically 


^usf^TTfa'nT mRuihIc^ Chcicd! | 

if fWddl W 4|U|fd[ ^foci fuKclfjfl HI —32II 

TT^iffr % r TT^jffr r xrf MpuwPd didH) i 

M^dPd TFRlcT: TT ^Idlfd Tfcf PudVlNH^ 111-3211 

flWMIsf - [ did Hi ^FT^PT] ^fRt fR [ RT ] RRURf 

Rf [ ] fTRR 3 3 cfl [ R^TfrT ] TTTT t [ R P^frT ] 3 t 
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3^: [ tiRumPd ] ^ ti [ ft: ] f w^m l ^^ 

[ Phci^Im ] ^ ft ^fft iff ff mff if [ fm^d: ] mif ft 
[ M^fd ] f[oRt t afa [ vdldlfd ] UTlf f I 

From the transcendental-point-of-view (niscayanaya), the 
Omniscient Lord - the soul with kevalajhana - neither accepts 
nor rejects the objects-of-knowledge (jneya), and the objects-of- 
knowledge (jneya) do not transform the soul. It sees and knows 
all objects-of-knowledge (jneya), without exception. 

Explanatory Note: The Omniscient Lord attains the light of 
knowledge that is steady like the light of the jewel. It neither 
accepts nor rejects the objects-of-knowledge (jneya) and the 
objects-of-knowledge (jneya) do not cause transformation in the 
soul. The soul experiences only the nature of own soul by own soul, 
utterly indifferent to all external objects. As objects like the pot 
and the board get reflected in the mirror without the mirror 
wanting to reflect these, all objects-of-knowledge (jneya) of the 
three times get reflected in the knowledge of the Omniscient Lord 
without him having any desire to know these. He is just the 
knower (jnata) and the seer (drsta). The knowing soul is utterly 
different from all foreign objects; only empirically, there is the 
relationship of the knower (jnayaka) and the known (jneya). 


iff ff ^TTT fcMIuifd 3farraf iflWT l<^ui I 
rf wfn Ml-33 II 

ft % Sj^T fcMHIcyicMH ^THJcFi I 

<T %d<*ic(fHd^N4) smfcT dlchUdlMcMI: 111-3311 
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WTT^rrsf - [ R: ] Rl ^ [ % ] f^R Tf [ ^ 

[ WTT^T ft TT^f Tf RFFl RRl [ 37RTPf ] 

3iRR -EFt 3T^ 3TPf fT'iR^'q RTF [ f^TFTfrT ] fc^Tdl Tl RRcTT t [ rf ] 

[ H)cby<{|i|cMI: ] c#EF ^ ^ 

[ 5tm: ] aMkRPT^ [ ^jdcBdldd ] ^cR^ft [ ^JTf^T ] tl 

Lord Jina, the illuminator of the world, has expounded that, for 
sure, the one who, on the authority of his knowledge of the 
Scripture - bhdvasrutajnana - knows entirely, by his own soul, 
the all-knowing nature of the soul is the srutakevali. 

Explanatory Note: The Omniscient, with his unparalleled and 
eternal, infinite-knowledge, experiences simultaneously the 
supreme nature of his soul through the soul. The srutakevali, with 
his knowledge of the Scripture, experiences consecutively the 
supreme nature of his soul through the soul. Both, the Omniscient 
and the srutakevali, know the nature of the Reality. The difference 
is that while the Omniscient experiences the Reality through the 
soul that has all-pervasive and infinite strength of knowledge and 
perception, the srutakevali experiences the Reality through the 
soul that has limited strength of knowledge and perception. The 
Omniscient sees the Reality through his infinite knowledge 
(kevalajnana); it is like seeing objects during the daytime in the 
light of the sun. The srutakevali sees the Reality through his 
knowledge of the Scripture; it is like seeing objects during the 
night in the light of the lamp. Both know the nature of the Reality. 
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rf vH|U|U|| %UTTtrf *LdHI ^|U|U|| %jfu|i|| ill-3411 


y^M-iaR 


4TT f^rrmf^ | 

d^Pklfi ?TFT 4T5TFT RT ^T^fciTrTT 111 3411 

flWMIsf - [ ] ^M-^T TO [ cTEFT: ] RRRf Tl 

[ PlHlMldy ] RT f^FT ™ RJ pTT t [ ] RF sFRfd t 

[ % ] fdJf-cmx [ dcj^Pid: ] RH s^Tfd RT RFFTT [ ^Tpf ] RR tl 

[^TTTFT] 3^: ?RT^d RTT ] RR [ ^TpTTfTT ] oqc^R 3 w tl 

Teachings of Lord Jina that reach us through his divine words - 
which are in form of physical matter (pudgala) - constitute the 
Scripture (sutra or dravyasruta). Essentially, the knowledge of 
the Scripture is scriptural-knowledge (bhavasruta). Empirically, 
the Scripture (sutra or dravyasruta) is also knowledge. 

Explanatory Note: The Scripture (sutra or dravyasruta) is in 
form of physical matter (pudgala) since it is the non-absolutistic 
(anekantatmaka) expression of the words of Lord Jina. Knowledge 
of the Scripture (sutra or dravyasruta) is scriptural-knowledge 
(bhavasruta). However, overlaying the effect in the cause, as 
overlaying life in food, empirically, the Scripture (sutra or 
dravyasruta) is also knowledge. In real terms, the Scripture (sutra 
or dravyasruta) is not knowledge since it is physical matter 
(pudgala). Knowledge just knows; it is the manifestation of con¬ 
sciousness (cetana), no strings attached. The knowledge arising on 
the study of the Scripture (sutra or dravyasruta) gets the designa¬ 
tion ‘srutajhana’ only because the Scripture is the instrumental 
cause of that knowledge. From the transcendental-point-of-view 
(niscayanaya) , only knowledge begets knowledge. 
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uuuf TTT scifc^ U||u)u| 'Ji|U|j|) 3TR[T I 

# ^Hlid TT ^PT ^ ‘flcrfcT ?T#T ?TRT33 3TP*TT I 
^PT MPlum^ -^PTSlf ^Rf^JrTT: 111-35II 

flWMIsf - [ -JT: ] ^ 37T^=TT [ ^Hlid ] ^FETT t [ V: ] tl 

[ ^TPPT ] ^JPPpi Tl [ ?FPFk ] ^TFf^ ^TqTT [ 3TFTTT ] 3P^T 3T«lf^ 

[ ^ ^rafrT ] FfdTI [ ] ^TH [ WT ] 33PT # [ mRu|^ ] Trfwrc 

^pnt[^3TSjf: ] sfk ^ ^ wU ?HftsitTT: 

The one who knows - the soul - is the knowledge. The soul does 
not know through its quality of knowledge. The knowledge 
(jnana), on its own, transforms and pervades in all objects-of- 
knowledge (jneya). 

Explanatory Note: From the transcendental-point-of-view 
(niscayanaya), the knowledge (jnana) and the soul (atma) are the 
same and coextensive. For the purpose of explanation, empirically, 
the two get different designation, number, sign, or utility. 
Manifestation of the soul in form of knowledge is the knowledge. 
The fire is the doer (karta) of the process of burning and the heat 
(in the fire) is the cause (karana) of burning. The fire and the heat 
are empirically different but, in reality both are the same; the fire 
is the heat. In the same way the soul is the doer (karta) of the 
process of knowing and the knowledge is the instrument 
(sadhana) of knowing. Empirically there is the suggestion of 
difference between the soul and the knowledge but, actually there 
is no difference. The man who cuts grass with the help of the 
mower is, by designation, the grass-cutter, but the man and the 
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mower are different entities. There is no such difference between 
the soul and the knowledge. The soul is not the knower because of 
any external quality of knowledge; the two - the soul (atma) and 
the knowledge (jhana) - are the same, as the fire and the heat. The 
ignorant who believes that the soul and the knowledge are 
different and only due to the influx of the knowledge the soul 
attains consciousness, must concede, as a corollary, that the soul is 
unconscious and gets consciousness due to the influx of the 
knowledge. Then, all objects including the dust, the pot, and the 
cloth, must attain consciousness on pervasion of the knowledge 
through these. This is absurd. Therefore, the soul and the 
knowledge are one and as the reflected objects dwell in the mirror, 
the objects of knowledge dwell in the knowledge. 


xrmrf Trnsi ^ccf fd^T fWcHdld I 

^ocT fd wr 3TR[T W ^ mRu| MI-3611 

dWRT lyTR fdSJT TPTR^JTcftT I 

S^Pd MHlIrMI W^T MP(U| 111-3611 

- [ rTTRTd] w\ Tl [ ] 3^=RT [ ^TPT ] t 

am [ 1w bmi^iid ] mvi, 3T^d, wim ^ ^ 

^ ^ 3T«f^T 3yd, ^T^T, Tdfd ^ tftd 'WIT ch^cdl’-j dMT [ 5^F ] 
W1 t - [ ] fTT [ 3TTRTT ] "dfa ] 3ffc 

[ XTr: ] 3T^T 3T%T W3 [ qRu||H*H<£: ] TftWR Tl ^ t, IFITvR 

[sRST^fdlWT-^Tl^^- WT Wdtl 

Thus, the soul (atma, jiva) is the knowledge (jhana). The 
substance (dravya) is the object-of-knowledge (jheya). The 
object-of-knowledge (jheya) is expressed in any of these three 
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ways - past, present and future modes (paryaya;); origination 
(utpada), destruction (vyaya) and permanence (dhrauvya)\ 
substance (dravya), quality (guna) and mode (paryaya). Further, 
since the substances - the soul (jlva) and the non-soul (ajiva) - 
undergo modification, the above modes of expression are used. 

Explanatory Note: The previous verse (gatha) expounds that the 
soul (atma, jlva) is the knowledge (jnana,). And the soul itself, 
without outside help, knows the self as well as the other objects-of- 
knowledge (jneya) through its own modification of the knowledge. 
No other substance has this knowledge. The substance, which is 
expressed in three ways - past, present and future modes; 
origination (utpada), destruction (vyaya) and permanence 
(dhrauvya); and substance (dravya), quality (guna) and mode 
(paryaya) - is worth knowing by the soul. The soul, like the lamp, 
illumines the self as well as the others and, therefore, is the object- 
of-knowledge (jneya) as well as the knowledge (jnana). The 
remaining five substances - the medium of motion (dharma), the 
medium of rest (adharma), the space (akasa), the matter 
(pudgala), and the time (kala) - have no knowledge (jnana) but are 
the objects-of-knowledge (jneya). 

How can the soul know itself? It knows itself like the lamp, 
which illumines the self as well as the others. How does the soul 
know the objects-of-knowledge (jneya)! The knowledge (jnana) as 
well as the objects-of-knowledge (jneya) undergo modification, and 
the modification of the knowledge (jnana) is with help of the 
objects-of-knowledge (jneya). With help of the objects-of- 
knowledge (jneya), the knowledge (jnana) knows; if there were no 
objects-of-knowledge (jneya), whom will the knowledge (jnana) 
know? With help of the knowledge (jnana), the objects-of- 
knowledge (jneya) are known; if there were no knowledge (jnana), 
who will know the objects-of-knowledge (jneya)! There is this 
eternal relationship between the objects-of-knowledge (jneya) and 
the knowledge (jnana). 
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d^ifc^d ^ iw*u wrfn i 

^%%xrrnJt PdflHdl <cc|^l<lui m —37II 


gopETTOR 


dlrd-dPcddd ^cf Tff Hd'H^dl % wNTTWRTTfT I 

clrf^r % ^T% PdiflNdl ^oy^ldldl^ 111 3711 

WRRTTSf - [ 7TTW ^dldldl ] ^IlM ^ [ % 

^f] 3 TWTfl [ fldfl^dl: ] f^FTR flsqT 3ltaR [ XRfar: ] T^fa 
[%] ftyero 3 [?T%] ^TH 3 [ PdpINd: ] fasT-f^ ^ 

[ dlrddPcdcbl^T] oRfxrPTcFTef Wit wff ^ [ efif^ ] ¥5kft tl 

Certainly, all modes - present and not-present - of those types of 
substances (dravya) subsist in the (infinite) knowledge 
(kevalajnana), as if in the present. 

Explanatory Note: When an artist draws the figure of a past 
luminary, like Bahubali or Bharata, or of a future luminary, like 
Tirthankara Padmanabha (future incarnation of King Srenika), 
these are seen in the present. In the same way, the knowledge- 
mirror reflects, in the present, the substances of the past and the 
future. How is it possible? An advanced ascetic who has attained, 
through austerity, the purity of his soul is able to know the past 
and future modes of a substance (an individual, for example); his 
knowledge at that time takes the form of that mode. If the 
Omniscient, who has attained infinite knowledge through 
ultimate purity of his soul, knows all modes of all substances, there 
is nothing ‘impossible’ in this. This is the nature of knowledge, and 
the nature of a substance is beyond logical argument. 
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% -otcT % #3TRTT % WT UT§T xp^FTr I 
% FffrT 3TH^T M^-ii^ll UIIUNt^c^I ||]-3811 

% % % RTRTcTT % ^ HIT ^RT MrIrI: I 
% RRfcl 34flc4dl: MrIrI: ^HUrM^T: 111-3811 

HWMISif - [ % ] fd?RR RRRl [ ^ RRfRT: ] ^ RrIr [ ^R fhHMI: ] 

rrr Ft rfF fq; t rrt [ ^ ] Rt [ ] fd?RR ^ ] frr ^rr 

[RF:] RSFtR^t[%]^RR STRtR, RRPTd [RRfRT:] RRfR 
[34H«4dl: ] R^RIRRTR Rt RlRR RFT [RRfR] # t, f ’t 
[ ^HUrM^fT: ] 3 RR8J tl 

Certainly, omniscience (kevalajnana) sees directly those not- 
present modes (paryaya), which are yet to originate, and which 
had originated in the past but destroyed, i.e., all modes of the 
future and the past, not existing in the present, of a substance 
(dravya). 

Explanatory Note: The not-present modes of a substance are 
future modes that are yet to originate and past modes that exist no 
more. However, such modes are present in the knowledge of the 
Omniscient. As the figures of the past and the future Tlrthankara 
inscribed in the stela remain present, the past and the future 
modes of a substance remain present in the knowledge of the 
Omniscient. 
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M^cHsIRRIRWlfRRRI U||U|fH | 

xrT^^W^xrmTff^iTT%^ TRc^ffrT 111-3911 


gopETTOR 


Rf^ Wr^frs^TTrT: Trqfa: Ucdfild^ *TFPFI I 
R RRfR RT rT^^Pf f^rftrfrT % ^ UWlI^ 111 3911 

Rwi’Risf - [ RfR RT ] afk Rt [ ^hw ] rSrrrtr r! [ 3trtr: xrsrf^r: ] 

3TRPTR RRfR [RT] R?R [ y<rlR4d: ] (RE) RR?R [TO^T:] 

RRJRcHllRt [ R Rctfci ] Rift ift^ Rf [ RR^RTR ] RR RTR Rtt [ fc^«4 $fd ] 
RR^ RRfTiR 3TRTR Rjfd RTRt Rt^R ^RT [%] fRRRR RRRt [Rt 
y^MilP'd ] R?fR RtFRT? Ritf Rt Riff I 

If those not-present modes (paryaya) - which are yet to 
originate, and which had originated in the past but destroyed - 
of the substance (dravya) were not reflected directly in the 
knowledge of the Omniscient - kevalajnana - who will call that 
knowledge superlative, worthy of adoration? 

Explanatory Note: What excellence will the knowledge (jnana) 
have if it fails to know the past and the future modes (paryaya) of 
the substance? Only that knowledge which knows directly the past 
and the future modes (paryaya) of the substance is excellent. There 
is no doubt that the divine knowledge of Lord Jina reflects directly 
and simultaneously all modes (paryaya) - of the three times - of the 
substance (dravya). The superlative, infinite knowledge - 
kevalajnana - of the Omniscient is amazing. 
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3Tr«f 34cHsjfu|c|R^ ^ fSRTUTfcT I 

xrawff 111 —40II 


3T2fTT^rHMldd41^IM^: % PcMIHpd I 

Mfl^Wci ^HWTftrfrT U 111-40II 


flWMIsf - [^] '3f|- -sftor [ 3T^f^rfrTrf ] fPsFI RfER fir [3T2f] 

T^r«rF ^ ] #T t 3 f^FT^ ^Fl f?T, 3M*T, mm 

M tt^rT ^ [ pMIdPd ] t [ ct**T ] «Nf ^ [ -qftS^rf ] 
3TcftcT— 3RFFR>TR Mpft MRJ [?T^] MRl m\ [ 3T^T^f ] 

3TFR®pRT t [ ^frT ] fFT Ml [ 3 W tl 

The Omniscient Lord has declared that those who know 
substances through the sensory-knowledge (matijnana), that 
operates in stages including speculation (iha), are not able to 
know the not-present modes (paryaya) of the substance. 

Explanatory Note: For acquisition of sensory-knowledge 
(matijnana) there must be some kind of association of the 
substance with the sense-organ. The knowledge is then acquired 
in stages: apprehension (avagraha), speculation (iha), perceptual 
judgement (avaya), and retention (dharana). Since there is no 
association possible of the sense-organ with the past and the 
future modes of the substance, these are not reflected in sensory- 
knowledge (matijnana). Further, sensory-knowledge is not able to 
know, due to lack of association, substances that are minute (like 
atom), distant (like heaven, Mount Meru), and without form (like 
the medium of motion - dharma ). Sensory-knowledge is able to 
know only gross substances like the pot and the board; it is 
indirect, inferior, and fit to be abandoned. It is not direct, like 
infinite-knowledge (kevalajnana) of the Omniscient. 
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arq^FT flM^H WCWrf I 


WRT ^ WOTf^ rf 


roFT 111-41II 


rn^i %Ul%f ^ MiUW'dldH, I 
WHT q?f ^ ^Hlld d^UHMdir^il' ^Puid^ 111-41II 

fimi-Mi§f - ^fr ^ft [ 3ry^f ] ^t Tf^ ^tTqtpj ctstt wrpprf ctf, 
[ flUdVI ] "^vfr Hfcd ^ 3TSM M^dlRd^l^T [ T^f ] ^IdT ] 

3^: [ 3PTrf ] ^qrf^oF sfsqf ^ [ 3T3TTrf xpfq ] 3FM3 ^ 

[ «T] 3?R [W^] 3T?fr?r wM ^ [ 'dldlfd ] ^TRdT t [ cPT ^TFT] 

-aft [ 34dlP^4 ] 3TPf['R'q [ <MpU|dh ] wtl 


The knowledge which knows objects that are without space- 
points - kalanu or anu, with space-points - pancastikaya, with 
form - pudgala, without form - jiva etc., the modes of the future 
that are yet to originate, and the modes of the past that have 
vanished, is the perfect-knowledge (omniscience or kevala- 
jnana), that is beyond the five senses - atlndriya jnana. 

Explanatory Note: Perfect-knowledge (omniscience or 
kevalajnana) is beyond the five senses - it is atlndriya jnana-, it 
knows everything and, therefore, the one who owns this kind of 
knowledge is the Omniscient (the Sarvajha). Those who believe 
that sensory-knowledge (matijhdna) can lead to omniscience are 
under delusion. Sensory-knowledge is able to know, to a certain 
extent, objects that are present, have form, substantiality, 
extensiveness, and proximity. It cannot know objects that are 
without form and are minuscule; it can also not know the non¬ 
present past and future modes (paryaya) of substances. How can 
the owner of such partial knowledge be granted the status of the 
Omniscient (the Sarvajhajl 
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'jl'MHg uiic^i \rif^ uid <sil$ J l cl^H I 

xuruf irT R P^fuKI cb'«f^Tfl 111-4211 

MPlumfd RTcR ^ % gTTfacfi RRI I 

RFTftrfcT R 2IWR chtfcficMcM: 111-4211 

- [ RfR ] Rt [ RTRT ] RRFl M RTRTT [ Rt 

[ MpUWPd ] TftRR RTcTT t [RRT] R [ RRT] 

RR 3TRTT cfr [ ^Tf^' RTR ] 4^ ^ *RT Tf RcR f 3TT 3Rtf^T RH [ R 
TJR ] PRR4 3 R?f t [ ^frT ] [ P^H^I: ] RRRRf [ R ] RR 

fsRRtft r)r Rf [RRf 8TRRRT ] Rf4 R[ 3^RR RTRlRlRT [T1R] ft 

[ RRrTRR: ] RR4 tl 

If the knowledge-seeking soul is influenced by the objects-of- 
knowledge (jneya), that soul certainly does not attain perma¬ 
nent knowledge born out of the destruction of karmas (ksayika 
jnana)-, the Omniscient Lord calls such a soul the enjoyer of the 
fruits of the karmas. 

Explanatory Note: The soul that experiences volition 
(samkalpa) or inquisitiveness (vikalpa) toward the objects-of- 
knowledge (jneya) does not attain permanent knowledge (ksayika 
jnana). Such a soul, attached to the objects-of-knowledge (jneya), 
enjoys the fruits of the karmas without attainment of pristine 
knowledge, just as the deer chases a mirage. On attainment of 
permanent knowledge (ksayika jnana) born out of destruction of 
the karmas, as the psychical-senses (bhavendriya) are absent, 
there is no volition or inquisitiveness toward the objects-of- 
knowledge (jneya). Such a soul enjoys infinite bliss born out of its 
direct, sense-independent knowledge - atindriya jnana. The soul 
that has indirect, sense-dependent knowledge enjoys the objects- 
of-knowledge (jneya) as the fruits of the karmas. 
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HT[ f^T^tTrfrW ®rsrqTJT qcrf^ U1-43II 
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4<i|J|dl: ch^fvil P^HcKdN^: fdilrMI STfaTcTT: I 
?Bj PcM4dl WTt <p?t cTT ®RTfR^frT 111-43II 

wm^nsf - [ P^HcH^bi^: ] wrof^T P ?rg ^ ^Prcrn^r P 

[^PTrTT: chuf^ll: ] FF4 3F^R1T ^ M ^ 3% 3T«rf^ 

^HRRnPl [ Pd4oMI ] Pt^R Pi [STfnTTTT:] tl [^] 
B"Wd ^nrf P [ f^TS: ] PlFt [ TcRT: ] TFTt [ W ] 3?$^ [ c£g: ] tPt 
[ sFSJ ] TU^fcT, f^rfd 3TTfF ^TR W ^ ^F%T [ 3FWcrfp ] FRdT 
t, 3T?pd RPTcTT tl 

The Supreme Lord Jina has expounded that certainly the 
karmas, on fruition, appear in form of their subdivisions. Surely, 
the soul with delusion (moha), attachment (raga) and aversion 
(dvesa), engenders four kinds of bondage on fruition of the 
karmas. 

Explanatory Note: All worldly souls witness fruition of their 
past bound karmas. Karmas have eight main divisions: 
knowledge-obscuring (jhanavaranlya) , perception-obscuring 
(darsanavaraniya), feeling-producing (vedanlya), deluding 
(mohaniya), life-determining (ayuh), name-determining or 
physique-making (nama), status-determining (gotra), and 
obstructive (antaraya). Fruition of the karmas, by itself, is not the 
cause of bondage of karmas. When the soul entertains delusion 
(moha), attachment (raga) and aversion (dvesa) on fruition of the 
karmas, it enters into bondage of fresh karmas. Bondage of the 
karmas is of four kinds: nature or species (prakrti), duration 
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(sthiti), fruition (anubhaga), and quantity of space-points 
(pradesa). Both, knowledge and fruition of karmas, do not cause 
fresh bondage of karmas; only delusion, attachment and aversion 
that the soul entertains cause fresh bondage of karmas. These - 
delusion (moha), attachment (raga) and aversion (dvesa) - are to 
be discarded. 


diuifui^^r^Ki zr fui^iTi i 

cFFT MWWrd ccr^SsfroT 111-4411 

^mPhn^iPci^ki ynfM^viar i 

3#rTf cFH^r ^4 <w)u||p 111 44II 

UWMltf - [ 44T43f#4T ] 44 3#4 4f [ 444 ] 44f 4f 444474 3 
[] T4T4, 3TPFR, affc ^ #T 4444t4 4ft %4T^‘ 
[ ] 3?fc [ ] f44?4f4 Tl f4444 5*f4?fR T474 44 44 44^4, 

4F 4444R 4ft %4T [ 1#4T ] fmf 4^ T4T4rf44i [ 4T4T4TT ^4 ] 4ife4 
3TH74T 4ft 47? [ f4444: ] H44d ^dt tl 

During the period of being the Omniscient Lord - the Arhat 1 
(Tirthankara, Kevall, Sarvajha) - bodily activities of standing, 
sitting and moving, and speech activity of delivering the divine- 
discourse (divyadhvani), take place without effort on his part; 
these activities are natural to the Arhat, like deceitfulness to 
women. 


1 The Arhat is the Lord, who has attained omniscience (kevalajhana) and is still 
associated with the corporeal body. He remains in this world until the end of his 
lifetime. But the Siddha is the pure soul dissociated from the corporeal body, who has 
reached the topmost part of the universe, never to return again from that abode of 
eternal bliss to this terrestrial world. 
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Explanatory Note: On fruition of auspicious karmas, activities 
of the body and the speech take place in the Arhat without effort on 
his part. Since the Arhat entertains no delusion (moha), such 
activities take place naturally, without desire. As women, by 
nature, have typical gestures, amorous sentiments and capricious¬ 
ness, the Arhat, by nature, undertakes activities of the body and 
the speech. As the clouds, by nature, without human intervention, 
perform activities of raining, thundering, and moving around, in 
the same way, activities of the Arhat take place naturally, without 
volition, on fruition of auspicious karmas. 


MUUjihcdl 3TT^dT?HTT RfcRill wfr%3il^i|| I 

Mte'Kl'f? M I WT W1%TT^r 111 -45II 

MUiJILhcdl 3#rTF^Tf fsFFIT TJdff 3fldfacbl I 
TTtfTf^T: Pdlfedl dfmd^TTT ^ifijchlfd UrTT 111 45II 

TIWIRIsf - [ 3#rT: ] TRfd 4lF^ [ ] dtsfeiTdFTT 

^ W t, 3?qfd 3#d dd dMdiTdF! ^ ddd 3 dkl f| 

[ ] afk [ Tfaf ] ^ddft [ fed ] ddd d^d Rdd Wt fsBRT [ % ] 

Tl [ 3l1dfdchi ] ddf ^ Tl fl dTFJ [TTT]dd fsTRT [ tT^Tf^T: ] 

TFT, tdrfd Tl [ PcKP^dl ] Tfdd tl [ rTFTTd ] »R [ ^lidcbl ] 
'%9h"4 d^ SR Tl TTdTd ff t [ $Pd hdl ] di# df fl 

Attainment of the status of the Omniscient Lord - the Arhat 
(Tirthahkara, Kevall, Saruajha) - is the fruit of the past 
meritorious karmas. In addition, the activities of the Arhat are 
certainly due to the fruition of auspicious karmas. The activities 
of the Arhat do not take place due to the dispositions of delusion 
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(moha), attachment (raga) and aversion (dvesa). His activities 
take place on complete destruction (ksaya) of the inimical (ghati) 
karmas, including the deluding (mohanlya) karma. 

Explanatory Note: Activities of the Arhat, like moving around 
and delivering the divine discourse, take place due to the fruition 
of karmas. These activities cause vibrations in the space-points of 
the soul but due to the absence of dispositions of delusion (moha), 
attachment (raga) and aversion (dvesa), do not cause bondage of 
fresh karmas; these just result in shedding of the past karmas. 
Thus, activities of the Arhat do not give rise to fresh bondage of 
karmas but, in fact, result in shedding of the past karmas. Without 
the presence of the deluding (mohanlya) karma, activities lose the 
strength of disturbing the purity of the soul. 

As per Tattvarthasutra (2-4), the nine characteristics of the 
soul arising from destruction of the karmas are knowledge (jhana), 
perception (darsana), gift (dana), gain (labha), enjoyment (bhoga), 
re-enjoyment (upabhoga), energy (virya), perfect faith 
(samyaktva), and perfect conduct (caritra). On destruction of 
knowledge- and perception-obscuring karmas arise perfect 
knowledge and perfect perception. On destruction of gift- 
obstructing karmas arises the power of giving security to infinite 
multitude of living beings in form of fearlessness. On destruction 
of karmas that obstruct gain, the Omniscient does not take food. 
His body assimilates, every instant, infinite particles of extremely 
pure and subtle matter, beyond the reach of ordinary human 
beings, that give strength. This is the ‘gain’ derived from 
destruction of the karmas. On destruction of the karmas that 
obstruct enjoyment, there arises infinite enjoyment of 
unparalleled nature. The marvels of the showers of flowers etc. 
result from this. Owing to the disappearance, without remnant, of 
the obstructive karmas of re-enjoyment is manifested infinite re¬ 
enjoyment. The manifestation of the throne, the fans, the 
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canopies, and other splendours are examples of re-enjoyment. On 
destruction of the karmas that obstruct energy, the soul attains 
infinite energy. On destruction of these seven subtypes of karmas, 
the soul attains perfect faith and perfect conduct. 


cT TIT 3TT5TT FPT I 

fic^rn 4ldchjiiiui hi— 46ii 

^ ft jrm err 3T^T^ft ^ Fierier 3 tw w i 

wfrsfcr R fasti FlW 4)c|chl<MHIH, m-46ll 

FIWMIsf - [ ^ ] RT [ FT: ] FF 'STTvRT [ WTT^T ] FFFR Fl 
[ FFR ] 37TF Ft [ ^T: ] Fiwr^-q [ RT ] 3T2RT [ ST^FT: ] 3F?]F 
FfFFFRFT [F ^rafrT ] F [ F^T] Ft [ FT^F! ] FR [ vjfldcbNHI* ] 
RtFt‘Fri[FTFITF: 3tfq] MR^lfd Ft [ F]FFfFTFI 

The soul, by its nature, entertains auspicious- and inauspicious- 
transformations; if such transformations were not present in 
the soul, it would not have transmigratory existence. 

Explanatory Note: The soul undergoes transformations. As the 
crystal transforms into the colour of the flower that is in union 
with it, in the same way, the soul, since beginningless time, trans¬ 
forms into ignorant dispositions of attachment (raga), aversion 
(dvesa) and delusion (moha) due to its union with external objects. 
If this were not the case, all souls would establish permanently in 
the state of liberation. Since this is not the case, it is clear that the 
pure soul of the Omniscient Lord (the Arhat ) does not entertain 
auspicious- and inauspicious-transformations; other souls do. 


57 




























Pravacanasara 


d^l'R'WfacM* fWd<l I 

3Tr«f M^TrTiWT rT Wirf ^TRT Ml -47II 

A(-dl«*>lfcdcbf%U dldlPd ^IMrHM^d: TIcfa I 

3T§f fof%nrfWT ?TFT ^Puidh Ml —47 M 

HWMI«f - [ ^frT] ^ *TR [ flP^dd: ] ^T#T 3 [ dialled cbfadP ] 

^RpTFT^iTQT TR%fF 3^ *pF sjjf, ^Pd^dcblvf TR%ft xrafafsR 
[ PdPdd ] m^\ TT W [ iwf ] 3^F Tjjf-apjafft 

3TFFIH WpT-^f 3 fTO Wipi WF ^ [ TTcf 3TSf ] ^FR # 

^ TT^T # wr 4* [ dldlPd ] RFRTT f [ dc^H ] 

^FT ^FF [ ^fTf^IcF ] ^RF 3T$qfa ^ ^R Tl W f3TT 3TdtPsR ^FTT 

[ ^PuidH.]^rti 

The knowledge that knows completely and at the same time, i.e., 
simultaneously, all objects - variegated and dissimilar - with 
their present, past and future modes (paryaya), is the 
permanent knowledge born out of destruction of the karmas - 
ksayikajhana, atindriyajnana. 

Explanatory Note: Only the perfect-knowledge (kevalajhana) 
has the power to know simultaneously and completely all objects- 
of-knowledge ( jheya), with their variegated and dissimilar charac¬ 
teristics, and their present, past and future modes. The knowledge 
produced on destruction-cum-subsidence (ksayopasama) of 
knowledge-obscuring (jhanavaranlya) karmas knows the objects- 
of-knowledge (jheya) partially and sequentially; this knowledge, 
being partial, has no place in the infinte-knowledge (kevalajhana) 
of the Omniscient Lord (the Arhat). In the kevalajhana, there is 
complete destruction of all imperfections, impurities and envelop- 
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ments and, therefore, it has the power to illumine all objects-of- 
knowledge (jneya). It is impossible to script the grandeur of 
perfect-knowledge (kevalajnana), suffice it to say that it indeed 
illumines with its steady light all modes of all objects-of-knowledge 
(jneya), at all times, for all times, and in all places. 


WtXTT fd4|U|f< 44d 3^ fa3?I fedJ| fd^clUIr^- | 

XHT^ cTFFT djcc4) j | W 111-4811 

4 rd^HlPd ^chlPcdchH^ I 

^ W sioM^ch 4T 111 —48II 

4T4F4T4 - [-4:] ^ [f^cRlSJFT] #T vfcb 3 

[ ^chliHcbH ] 3Mfd, 34TPT?f, ^TcfiTPT - fd #T WTl [ 3T#d ] 
4T1 [^T 1 ^] T3=F ^ WT 3 [ 4 PddHlfd ] 4 ti 4H?rr t [ 447 ] 
44 ^ [ 4444 ] 34RT WTT 4^4 [ ^oEf ctf ] PyF ctf 4t 

[ ^ ] 4HF* 4ft [ ?T44 4 ] 414«f 11 

He, who does not know simultaneously the objects of the three 
worlds with their modes of the past, the present and the future, 
cannot know even a single object with its infinite modes 
(paryaya). 

Explanatory Note: In this universe (loka), the substance of space 
(akasa) is one indivisible whole i.e., one single continuum, the 
substance of medium-of-motion (dharma) is one indivisible whole, 
the substance of medium-of-rest (adharma), too, is one indivisible 
whole, the substance of time (kala) is innumerable-fold 
(asamkhyata), the souls (jlva) are infinite (ananta), and the 
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substance of matter (pudgala) is infinite times the number of 
souls. All six substances have their distinctive, infinite modes of 
the three times. All these modes constitute the objects-of- 
knowledge (jneya). Only the soul (atma, jlva) has the power to 
know. Just as the fire, while burning the fuel - wood, grass and 
leaves - takes its form, but continues to maintain its own nature as 
the fire, similarly, the knowledge-soul (jhayaka), while knowing 
the objects-of-knowledge (jneya) takes their form, but continues to 
maintain its knowledge-nature. The soul knows itself by own 
knowledge, on its own. This is the nature of the soul. Since the soul 
is all-knowing and all objects are reflected in its knowledge, the 
soul that does not know all objects-of-knowledge (jneya), surely, 
does not know the soul too. The direct (pratyaksa) knowledge of 
the soul implies the knowledge of all objects-of-knowledge (jneya), 
as these reflect in the soul. The knowledge of all objects-of- 
knowledge means the knowledge of the soul, and the knowledge of 
the soul means the knowledge of all objects-of-knowledge; the two 
are the same. In essence, the one who does not know all objects-of- 
knowledge (jneya) does not know the soul (atma, jlva). 


^ocT Ujd J |P|U Ml f*J I ^cd^lfui I 

m fcMTuir^ ^fTcr cfsjttT uodifui ^iuuf< 111-4911 

sfoiMIdlid I 

1 fcMHild ^ TT TfcrffaT WRlfcT 111-49II 

TTcR ] 3FRT Hdld RRl 

3TT?q?oq qft [^eT*lHlfd ] 3 ^TFRT [ rRT ] eft [ TT: ] RF ^ 

Ft RR [ 3TTRTfq] 3Td Tffd [ Ucftfui ] TFjft 
[ doiMIdlfd ] svRT ^ [ ^HlPd ] RR W t? 
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If the knowledge-soul does not know completely the single 
substance (the soul) with its infinite modes, how can it know 
simultaneously the conglomeration of infinite classes of 
substances? 

Explanatory Note: Knowledge ( jnana) is the attribuite of the 
soul (atma, jlva) . Knowledge is like the light that is present in ah 
souls and is of infinite kinds. Infinite substances (dravya) and 
infinite modes (paryaya) of these substances - objects-of- 
knowledge (jneya) - are the bases for different kinds of knowledge. 
Such knowledge, with its infinite kinds, knows ah objects-of- 
knowledge (jneya). How can the soul (atma, jlva) that does not 
know directly this knowledge-equipped soul know all substances? 
Therefore, the knowledge of the soul (atma, jlva) means the 
knowledge of every other object-of-knowledge (jneya) and the soul 
that does not know itself does not know all other substances. 

Further, there exists the relationship of the knower (j hay aka) 
and the known (jneya) between the soul and the objects-of- 
knowledge. Although the two eternally maintain their own nature, 
still, as the knowledge (jnana) transforms in form of the objects-of- 
knowledge (jneya), these objects appear as if stationed or 
established in the knowledge-soul. The one who does not accept 
this does not know fully the nature of the soul (atma, jlva) and 
undermines its glory. Therefore, the one who knows the soul, 
knows everything; and the one who knows everything, knows the 
soul. By knowing the one (atma, jlva), everything is known, and by 
knowing everything, the one is known. The above refers not to the 
partial-knowledge of the senses, but to the perfect-knowledge or 
kevalajhana of the Omniscient Lord. 
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<4<4^4f< U||U| ^rtmt 3lf UllPuifH I 

rfTTT^^i^fbTWxrr Wfrf iTtcT f|oc|J[d[ 111-5011 

ddl^lcl ■srf^ ?TFT Wfcl ^nf^PT: I 

cphr ^rafrT ^ ^ flchd^ 111-5011 

UWI^llsf - [ ^ ] ^fr [ ^PT: ] [ -^pf ] ^chd^l [ 3I#d] 

[ ?bn?T: ] sfPT 3 [ WtPT ] 3MPF5R [ ^di^ld ] Ffal 

t [ rT^T ] eft [ rPT] ^TH [ ^ ^ eft [ fef ] 3rf5RT?ft [ ^TerfrT ] f [ 

^TTf^ra^ ] i 3^: [ ^TefrpTHj ^ ikr 11 

The knowledge (jnana) that originates sequentially, having 
recourse to one object at a time, is not eternal (avinasi), is not 
born out of the destruction of karmas - ksayika, and is not all- 
pervasive (sarvagata). 

Explanatory Note: The knowledge that originates sequentially 
and knows the objects one by one is destructible (anitya) - it 
appears with focus on one object and disappears as focus shifts to 
another object. It originates due to destruction-cum-subsidence 
(ksayopasama) of the knowledge-obscuring (jnanavaranlya) 
karma and, therefore, changes in degree. Since it does not 
originate on destruction of the knowledge-obscuring (jndna- 
varaniya) karma, it is not ksayika. Not able to know the infinitude 
of objects in regard to their quaternion of substance (dravya), place 
(ksetra), time (kala), and being (bhava), it is not all-pervasive 
(sarvagata). In essence, the knowledge that originates sequen¬ 
tially and knows the objects one by one is dependent; the owner of 
such knowledge cannot be the all-knowing Omniscient or the 
Sarvajha. 
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FTRcd THIRST FT^T f^Trf I 
^FicT ^|Ujf< Rffcrf 3T^t % Ujj'Uj'fH TTT^Tif 111-51II 


gopETTOR 


t^n^rf^rfwr frbft w&i tor i 

^IM'-MHlfd ^fTR^ % $HFM RTFTFTR 111-51II 

RIRMltf - [ ] f^T^cr cFT RR [ tFTFRfRFlfWT ] 3TdkfllF 

FTR 3 FRTFF1 (F^TT) 3TRR ^Fl [FT^R ^RR] FTR #F R fdgtl 
[ fRR ] RRT M ^ [ FTFR ] FR FFf [ ^TR^] Ft RR [ RHlPd ] 
RRFT fl [37FT] # R5R «Nf [%] fdFFIRR RF [?FRR] ^TR Ft 
[ Rl^lriRR ]-RfFRTtl 

The perfect-knowledge (kevalajnana) of the Omniscient knows 
simultaneously and eternally the whole range of objects of the 
three times, in the three worlds, having dissimilar and 
variegated nature. O worthy souls, this is truly the glory of the 
perfect-knowledge (kevalajnana). 

Explanatory Note: As the direct, perfect knowledge 
(kevalajnana) that reflects simultaneously all objects-of- 
knowledge (jneya) by taking their form needs no changeover or 
transition, it is non-destructible (nitya). As it originates on 
destruction of the knowledge-obscuring (jnanavaranlya) karma, it 
is ksayika. As it knows the infinitude of objects with regard to their 
quaternion of substance (dravya), place (ksetra), time (kala), and 
being (bhava), it is all-pervasive (sarvagata). It is impossible to 
describe the perfect-knowledge (kevalajnana)-, only the owner of 
such knowledge is the all-knowing (the Sarvajha ). 
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3TT2(T 3^SFTt rfui quuiTtl 111 —52II 


^Trfxr gRumPd f ^ i 

'dHsdM dMIrMI 31®R|ch^H 111-52II 

HWMIsf - [ 3ITFTT ] F^RT^fA pW[ [ FTF ] FR FRI^f fA [ 

3Tfa] FTRFT f37I Ft [#R] pFRT FRRR [3Tftr] fRRFF FFRp [F 
dRuihPd ] F eft FpRFRFI t [F TJ^TfrT] F WR FFFT t [^T] 4 r F 
[ 3T^iJ ] FF Wff [ 3FI£ld ] FFTF F^T f [ fft ] FFt FFTF Rt FF 
[ FRFFFk ] RTF1 f FRf^PF RT RIFF [ W 1 ^: ] FJFT FFT tl 


Because the pure soul (the Omniscient), while it knows all 
objects-of-knowledge (jneya), does not undergo transformation 
due to these objects, does not become the owner of these objects, 
and does not originate in form of these objects, therefore, it is 
free from karmic-bondage (karmabandha). 

Explanatory Note: Although the Omniscient soul knows all 
objects-of-knowledge (jneya), it does not undergo transformation 
of attachment (raga) and aversion (dvesa) due to these objects; it 
neither accepts these nor originates in these. It is, therefore, free 
from karmic-bondage (karmabandha). Knowledge-activity takes 
two forms: the activity of knowing -jhaptikriya, and the activity of 
transformation-by-the-known - jneyarthaparinamanakriya. The 
activity of knowing - jhaptikriya - knows without attachment 
(raga) and aversion (dvesa). The activity of transformation-by-the- 
known - jneyarthaparinamanakriya - knows with attachment 
(raga) and aversion (dvesa). The activity of knowing -jhaptikriya - 
does not cause the bondage of karma; the activity of 
transformation-by-the-known - jneyarthaparinamanakriya - 
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causes the bondage of karma. Note that earlier verse (gatha) 32 
expounds that the Omniscient soul sees and knows all objects-of- 
knowledge ( jneya), but neither accepts nor rejects these objects-of- 
knowledge; these do not transform the soul. Subsequently, verse 
(gatha) 43 expounds that the soul with delusion (moha), 
attachment (raga) and aversion (dvesa), engenders four kinds of 
karmic-bondage (karmabandha) on fruition of karmas. 

This completes discussion on the knowledge ( jhana). 


3TfrST 3TRrf W I 

xrrnrf xj rT^TTTf rf TTtzr 111-53II 

?TFT rTSTT TIT 111 53II 

UWMltf - [ 3T% ] 3 [ 31dir^ ] ^ 3Tr^rcTT 3 

[ ■^PT ] t ^ t [ 

WT [ [ 3TfeT] t[-5T W] 3^k^rt rRf [#TsT]^q sfttl 

3T«rf^ f5RT ^sT °FiT 3qjqq f 3TdT^'q, 3Tq#fi ^1^3^^ 

ff^q ^ 3q#d ^sr qrr 3qjqq f # #£q-qfqq ^§r ti [ ] 3}fc 

[ %^ ] WT-Tf® 3 [ XTT ] I" [ ^ ] 

The knowledge of objects that is independent of the senses - 
atindriya jhana - is without form - amurtika. The knowledge of 
objects that is dependent on the senses - indriya jhana - is with 
form - murtika. The same applies to happiness; the sense- 
independent happiness is without form, and the sense- 
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dependent happiness is with form. One must know the 
commendable kinds of knowledge and happiness out of these 
divisions. 

Explanatory Note: Knowledge and happiness are each of two 
kinds: sense-independent without form, and sense-dependent 
with form. The former - sense-independent without form - 
knowledge and happiness are worth accepting, and the latter - 
sense-dependent with form - worth rejecting. Knowledge and 
happiness produced by the non-corporeal soul, i.e. consciousness, 
through its own power of knowledge-transformation, without 
physical contact with the objects-of-knowledge (jneya), are 
entirely sense-independent (atindriya), non-destructible, 
incessant, without adversary, and steady. These are, therefore, 
commendable, and worth accepting. Knowledge and happiness 
produced on destruction-cum-subsidence (ksayopasama) of 
material-karmas are sense-dependent, destructible, sporadic, 
with adversary, and unsteady. These are, therefore, not 
commendable, and worth rejecting. 


*T iWdfl 3TtTrf TJffFT M^UUj* | 

111-5411 

TPJFT ^5fcb ^rRrT d<$IH TfcTfcT WT^TfT Ml 5411 

- [ ^blUlHI ] ^ ^FT [ ^ [ 3PFf ] srf, 

3T«pf, 3FF7m, sjozjf orY [ ^ ] 
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WlT^3Tf cffr [ -g^r ] sRI, Tl TRT€ ^ [ 7RRT 

RR7 ] 7R # *5T-?ta [R] 37k [ ^rTTrT ] R-^ff ^FTT RFTdT f [ rR] 

[ TTR^f ] #sR tsRT ^RqT 3TRTT ^ 3TT«fa [ < *RfrT ] ifcr fl 

The knowledge of the ‘seeing’ soul that knows objects without - 
form (amurta), objects with-form (murta), objects beyond-the- 
senses (atlndriya), objects hidden in terms of substance 
(dravya), place (ksetra), time (kala), and being (bhava), the self, 
and the others, is the direct ( pratyaksa) knowledge, dependent 
only on the soul. 

Explanatory Note: Direct (pratyaksa) knowledge knows all - 
objects without form like dharma, adharma, akasa, kala, and jiva, 
objects with form like physical matter (pudgala), infinitesimal 
objects like the atom (paramanu), hidden objects like those 
belonging to the past and the future, and the self. Such knowledge 
is utterly pure. It is infinite and all-powerful; it evolves in the soul 
and does not rely on any outside help. As the fire takes the form of 
the fuel, direct (pratyaksa) knowledge takes the form of the 
objects-of-knowledge (jneya) and, therefore, infinite. It is 
impossible to describe the glory of the direct (pratyaksa) 
knowledge; it is most desirable and source of the sense- 
independent (atlndriya) happiness. 


3il^fu$Tll d»JU| vjuuiifc^ 111 —5511 

■sftcr: *d*WJjdT hpHId'kH I 

3Tcppi RfR RRlfcT cTT TfjT ^Idlfd 111-55II 
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flWMIsf - [ ] 3TT?TT^oq [ TSpj ] 3 [ 3HTrf: ] ^f, 

tr, Tf«T, orif TfFcr 3T£ffo- t afk offt 3Mf^ ztim 

[Tjf^HrT: ] ^M^Rk^'f^fcTtl [ ] ^ TJjfNr TRk ^ ?R ^ 

^rqrfrT R7T f^ftr^'R'aT^'q ^f^cT -sTo^q ^ [-sfNf T^f ] ^ W 11 ! 

^ cfjt 3Tqfa ^mff^rq cpg -aft [ 3^T1T ] 

3TRW, ^lR ^ ^ 3RT ^ WW [ 'JlMlfd ] 'dHdl t" [ W] 37?^T 
[ rRT ] RR RTt [ R MtHlPd ] RFf 'RHcTT f, 3]*^ ofirf qfr mN ?TR 
'teTT ifcft f cR RFFfT t, RR WT ifcft t rR R#f RRdT 11 

The soul, by own nature, is without-form (amurtika). From the 
standpoint of its bondage with karmas since beginningless time 
past, it is with-form (murtika). The soul with-form (murtika) 
knows, through the senses and in stages like apprehension 
(avagraha) and speculation (ihd), the sense-perceptible objects. 
It may also not know these objects. 

Explanatory Note: Our soul, since infinite time past, is blinded 
by the darkness of ignorance (ajndna). Though equipped 
inherently with the glory of knowledge-consciousness, due to the 
bondage of karmas, it relies on the senses to know. Sensory 
knowledge is indirect (paroksa) knowledge for the soul. Indirect 
knowledge depends on the physical senses, knows only the 
physical objects, and is extremely unsteady, degrading [in 
comparison to the direct (pratyaksa), infinite-knowledge 
(kevalajhana J], edgy, accompanied by the dirt of delusion, dubious, 
and reproachable. It, indeed, is not adorable and, hence, 
deplorable and worth rejecting. 


68 


































'^I'hI thT T fsit ciuuil fr^T'^r ?fffo i 
^cHslIui % 3fTOT%xrt^ ilu^Td 111-5611 

wff TFT^ ^psrt ciuf: M^MI I 

3T^mf rTRT^TfuT ^IMtII^cI tj^T 111-56II 

WRT^nsf - [ 3T8JTTTTT ] tffqf ^qf c£ [ ^f : ] [ TTT: ] PI [ ^ 

TRT: ] 3fR Tf?q- [ cpjf : ] ] cTSTT [ ^T®^: ] 3 W fWT 

[ ^Idl: ] ] t 3T$qfa tffg ^qf ^RT FRlff^ ^Nf 

fWTT ^ t, [ Tnf^T 3T$TWTT ] TF^ 3 ^FTI [ rTFT] <H iNf fWTT 

Jl^Pd ] Wtfl 

The objects that the senses (of touch, taste, smell, sight, and 
hearing) know are physical matter. Moreover, the senses are 
unable to apprehend these objects simultaneously. 

Explanatory Note: The five senses of touch (sparsana), taste 
(rasana), smell (ghrana), sight (caksu), and hearing (srotra, karna) 
comprehend their respective sense-objects one by one; these 
cannot comprehend the sense-objects collectively. The reason is 
that the knowledge (jnana) that arises on the destruction-cum- 
subsidence (ksayopasama) of the knowledge-obscuring ( jnana- 
varaniya) karmas operates sequentially. The crow has two eyes 
with a single eyeball that moves extremely fast to the operational 
eye; to the onlooker it appears that it has two eyes with 
independent eyeballs. The crow cannot see with two eyes at the 
same time. The same is the state of the knowledge (jnana) that 
arises on the destruction-cum-subsidence (ksayopasama) of the 
knowledge-obscuring (jnanavaraniya) karmas. It cannot know 
through all the five senses simultaneously. At any particular time, 
it operates through a single sense; all five senses cannot operate 
simultaneously. Knowledge through the senses, therefore, is 
indirect, dependent, and worthy of rejection. 
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Mldfcd* % 3fTOT TTfcT WFcTT frT 3T0Tafr ^faT^T I 
^cic^cS; H% ch$ M^cHsl 3T0Tcrfr $lfd; 111—5711 

M^oy' cTT^nfaT % ^WTcT ^rMIrMHl ^PuidlPd I 
ft: ^ WT^yirml TTcrfcT 111-5711 

wm^TTsf - [ srwT: ] ^ ] s* 

T=f wF # [ ^frT ] [ Tnf^T 3T^fTfnT] 7 wfarfK 

[ LK^oy* ] 3T^T [ %|fuirllpH ] Rf tl [ cT: ] 35 ^P57Tf ^ 

[ 4lM<£T ] TIM I37T (^FTT pTT) RR [ 3TTRTR: ] 3^q\ ^ [ cR$T ] cfttf 
[ ] 77T3T [ SJ^fcT ] ft 7T3RT I"? ^ TRRT I 

The soul has consciousness (cetana) as its nature; the senses do 
not have consciousness (cetana) and are physical matter 
( pudgala), entirely distinct from the soul. How can the sensory- 
knowledge of the objects be direct ( pratyaksa) knowledge for the 
soul? 

Explanatory Note: The soul is of the nature of consciousness 
(cetana) and the senses are of the nature of physical matter 
(pudgala). The sensory-knowledge of objects cannot be direct 
(pratyaksa) knowledge for the soul; only the self-dependent 
knowledge of the soul is direct (pratyaksa) knowledge. Since the 
sensory-knowledge knows objects with the help of the physical 
senses, it is indirect and dependent; such knowledge is not direct 
(pratyaksa) knowledge. 
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f^uuuuf rf ^ ifftcKd irT I 

^ cfc'd^Ul TTTRf^f^% 41^U| Mt5c|cHsI 111-58II 


y^M-iaR 


^rMlrh f^TFT TlrT Trftgrftrfw ^(uidh^ I 
■srf^ cj^d^H ^TrT ^rdrT % WT^TfT 111-58II 

bWMIsf - [ qTT] ^fr [ bTTT: ] ^ qft WRM Tl [ 3T^J ] -q^T^ff q 

[ ] fsRfa ^TH ^?qq [ rRT] [ -qfrgf ] I" [ ^fcT qfupf ] 

T^TTwil [q]5T3[^]^T[ didrH ] Tt Wt W^Ml fsRT 37PT 

# [ ] 3Tl?qpR [ % ] fTPPT TT [ ^rm ] 'qpTT eft [ WT8T ] 

[ q^frT ] tl 

It has been expounded that the specific knowledge of objects 
obtained with the help of a foreign (other than the soul itself) 
agent is the indirect ( paroksa) knowledge. However, the 
knowledge of objects obtained by the soul without the help of a 
foreign agent is certainly the direct (pratyaksa) knowledge. 

Explanatory Note: The knowledge obtained with the help of the 
mind and the senses, by the teachings of others, on destruction- 
cum-subsidence (ksayopasama) of knowledge-obscuring ( jnana- 
varanlya) karmas, through past-experience, or with the help of the 
media like the sunlight, is the indirect (paroksa) knowledge, since 
it depends on outside agents like the mind and the senses. The 
knowledge obtained without the help of foreign agents, like the 
mind and the senses, by the soul itself, and which knows 
simultaneously all substances and their modes, is the direct 
(pratyaksa) knowledge. The direct (pratyaksa) knowledge is 
dependent only on the soul and this supreme knowledge is the 
natural bliss of the soul. 
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WcT Wf wm fwi^ I 

T%cT rj 3^WTf^T: ^fafd IJcblf^cb ^Puid^ 111-5911 

WRT^nsf - [W ^TTcT] 3^ 37N ^ Ft FFM [ ^Frf ] 

[ 3PRTT^fd^d ] ‘'leTT |T37T [fwf] f^fFT [^] 

[34diJ3lfdfa‘: T%rf ] 3TFW, #T 3Trf^ FT iffcl [?FT] ^7TT 
[ ^oblf^ob^sflf^r^^tt^frT^fllld^]^ 

The Omniscient Lord has proclaimed that the knowledge that is 
self-born, perfect, spread over every object, stainless, and free 
from stages - including apprehension (avagraha) and 
speculation (iha) - is certainly the absolute (pure) happiness. 

Explanatory Note: Happiness or bliss has no associated anxiety. 
Direct, sense-independent knowledge is without anxiety; 
therefore, it is happiness. Indirect knowledge is dependent, as it 
takes help from outside agents (like the mind and the senses). It is 
incomplete, as it has envelopment of the karmic bonds. It is 
diminutive, as it does not cover the whole range of objects-of- 
knowledge (jheya). It is murky, as it is accompanied by 
imperfections like doubt (samsaya), delusion (vimoha) and 
misapprehension (vibhrama). It knows in stages, including 
apprehension (avagraha) and speculation (iha). Indirect 
knowledge is with anxiety, not the natural state of the soul, 
therefore, not happiness. Direct, sense-independent knowledge, 
on the other hand, is wholly independent, self-born out of the pure 
soul. It is complete and without envelopment as it pervades every 
space-point (pradesa) of the soul with its infinite energy. It 
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encompasses all objects-of-knoweldge (jneya). Rid of the karmic 
dirt that hinders infinite energy and causes of imperfections like 
doubt, it is pristine (nirmala). It knows without stages; it knows 
simultaneously the whole range of objects-of-knowledge (jneya) in 
the universe and beyond, covering the three times. Direct, sense- 
independent knowledge is without-anxiety (nirakula); it is the 
natural state of the soul, therefore, happiness. 


cfccFT frT xrnrrf <r HtcR^ irftum # %cr I 

111-6011 

il^clcdPRrd ^TFT dcHW mRu||*IV^I TT ^cT I 

Islfjww ^ ^TfxrmT dfMId^ yidlPd 8[Rf ^Idlfd 111-6011 

PWMIsf - [^] tiff [ eNcT^fd] ‘^ofeT’ ^ FTF dMT [ ?Td ] t 
[ cRT] dF SPTT^qT 7pri[^]3^[^TTicf]c[Ft7pr 

[ mRuuH: ] FI [ dPJ ] Fd FtFFT5TH ^ ] 

FfTdjyPTTd [d ^TfCTTW: ] FFt‘ FiFT t [ dPUdJ Fdffe [ yidlfd ] 

sfHTdWft dlfcPF FTF [ ] Fm FT[ [ ^IdlPd ] FTCT fT tl 

Perfect knowledge - omniscience (kevalajnana) - is happiness 
without anxiety and this happiness is the consequence of 
knowing everything. There is no anxiety in omniscience 
(kevalajnana) since it is the result of complete destruction of the 
four inimical (ghatl) karmas. 

Explanatory Note: Due to presence of the deluding (mohanlya) 
karmas, the soul relates itself to the external objects-of-knowledge 
(jneya), turning away from the Reality, as if inebriated. Under the 
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influence of the inimical (ghatl) karmas, not able to discriminate 
between the right and the wrong, it continues to dwell in the 
objects-of-knowledge ( jheya) through the senses and experience 
anxiety. It is clear, therefore, that presence of the inimical (ghatl) 
karmas contaminates knowledge; contamination of knowledge 
causes anxiety. In perfect knowledge - omniscience (kevalajhana) 
- the inimical (ghatl) karmas are absent and, therefore, there is no 
anxiety; there is no effect without the cause. Knowledge of the 
infinite objects-of-knowledge, of the three times, is reflected 
simultaneously in the canvas of omniscience (kevalajhana). Being 
independent of all external influence, there is no scope for anxiety 
in the state of omniscience (kevalajhana). On destruction of all 
karmas that hinder the knowledge-nature of the soul, pristine 
knowledge, with infinite glory and strength, appears. The 
knowledge of the Omniscient pervades the whole of the universe 
and beyond; this supreme knowledge is utterly steady, no different 
from the soul and, being the nature of the soul, without anxiety. 
Therefore, omniscience (kevalajhana) is real happiness; there is 
no difference between knowledge and happiness. 


UTPli TfRSRFTET I 

Ujgnfujg TjrcT111-61II 
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Perfect-knowledge - omniscience (kevalajnana) - passes 
through all objects, and perfect-perception (kevaladarsana) 
extends over the universe (loka) and the non-universe (aloka). 
On destruction of ignorance, the cause of misery, must arise the 
knowledge, the cause of happiness. 

Explanatory Note: Anything that impinges on the nature of the 
soul is misery, and destruction of misery is happiness. The 
knowledge (jhana) and the perception (darsana) constitute the 
nature of the soul. So long as the causes of envelopment of the 
nature of the soul are present, it does not enjoy the freedom to 
know and see all objects. This is misery for the soul. On destruction 
of the causes of its envelopment, the soul knows and sees 
everything. This ability of the soul is unhindered happiness, 
independent of all outside intervention. Therefore, perfect- 
knowledge (kevalajnana) and perfect-perception (kevaladarsana) 
are the causes of happiness. Perfect-knowledge is the happiness of 
the soul; therefore, perfect-knowledge is happiness. In perfect- 
knowledge (omniscience), ignorance, the cause of misery, is 
destroyed and knowledge, the cause of happiness, is attained. In 
essence, perfect-knowledge (kevalajnana) is happiness. 


Tift fl^Td TTlcR^ TptTT WT fcT Pel J U I | 
fi fui^ui ^ srqccrr err gf^Td 111-6211 

Sp^TT % 3TTRZTT WTT cIT ddldWPd 111-6211 

UIHMIsf - [ Pdbdyifddl ] ^TTfrRTT 3PT Ft TRT i? 

deleft WT ^ XRTT TTPs? ] 3TR TR Tpsff 3 
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t [ ] ^rr ^ ^ ] feRSfra 

3 ^r [ 3TWTT: ] ■ffKfcf^q Tfftoift ^r T^cf 3}^} tl [ cfT ] 
3^ ^ [ RT] ^ 3Tdtf^ T^sT [ UdWPd ] TTRrf t 

[ % WTT ] 3 qsg f, ST^^cf^oi -qttnirR ^ ^T tl 

Those who do not accept as true the assertion that on 
destruction of the inimical (ghatl) karmas the Omniscient 
enjoys unmatched and supreme happiness are abhavya - 
without the capacity of ever-attaining right faith, and those who 
accept this assertion as true are bhavya - with the capacity of 
attaining right faith. 

Explanatory Note: Those with right-belief (samyagdrsti) 
consider worldly happiness as counterfeit happiness and sense- 
pleasures as happiness only by convention (vyavahara). They 
believe that only the sense-independent (atlndriya) happiness, 
born on destruction of inimical (ghatl) karmas, of the Omniscient 
is the real (niscaya) happiness, as it accompanies no anxiety. Those 
with false-belief (mithyadrsti) can never enjoy the supreme 
happiness of the Omniscient; mistaking sense-pleasures for real 
happiness, they keep on chasing sense-pleasures, as the deer 
chases a mirage. 


3i>H6dl ^cHsl '(nTd <*+1^ 111 —6311 
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flWMIsf - [ 3 [ 37f^TT: ] xftf^T 

[ 3^ (w^rrat ^) sk ^ (wf^rcrl 

^cff ^ 3ISTO [ TTrT ^*§f] ^ET ^ 

[ 37F^RPTT: ] W4 ^ 3 SPTRsf ^ fT [Tt% Pd^d ] T4 u f)'4> 
^fe:d'4Rd tj#' ^ [ TtRt ] wter ^ tl 

Tormented by the illness caused by natural craving of the senses 
for gratification, and unable to bear the pain, the humans, asura 
(the lower deva) and Indra (lords of the kalpavasi deva) take 
delight in pursuing sensual-pleasures. 

Explanatory Note: Worldly beings do not have direct knowledge; 
they have indirect knowledge, which is sense-dependent. As 
delusion (moha) accompanies indirect knowledge, as heat 
accompanies the hot ironball, acute craving for sensual-pleasures 
accompanies indirect knowledge. As a sick man takes medicine to 
alleviate his suffering, similarly, the man tormented by illness 
caused by the craving of the senses indulges in sensual-pleasures 
to alleviate his suffering. It is thus clear that the man with indirect 
knowledge is full of misery; he has no access to the natural 
happiness appertaining to the soul. 


fcWTUj TlWcf | 
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idNdN tldfclNI I 

^ rTsT % oMIMKl TTfTrT -fowsfa II1 64II 


77 






























Pravacanasara 


flWMIsf - [ W]fFd twff [ TfrT: ] 

t [ [ ^:7sf ] ] 7FFTF Tf Ft [ fcMbflfe ] FHtl 

FFffo [-srf^] F) [FF] FF ^ [% ] fdFFF Tf [FFFTF ] 

7TFF Ft 3 FFF f3F [ F ] F FfFT Ft [ fawsf ] fwtf ^ i&F\ ^ fvP^ 
[ oMIMK: ]^Ft*FftFffF Ft[FTf*F]FFfFfcftl 

Those having proclivity for the sensual-pleasures suffer 
naturally. If the senses, by nature, did not give rise to suffering, 
there would not have been this natural tendency toward 
enjoyment of the sensual-pleasures. 

Explanatory Note: Those having the senses - touch, taste, smell, 
sight and hearing - suffer naturally, not due to external 
appurtenances but due to natural tendency toward enjoyment of 
the sensual-pleasures. The senses are of the nature of suffering as 
these lead to desire for enjoyment of the sensual-pleasures; 
without the senses, there would be no desire for enjoyment of the 
sensual-pleasures. The male elephant, due to its desire to ‘touch’ 
the female elephant, falls into the trap laid by the hunter. The fish 
loses its life due to its desire to enjoy the ‘taste’ of the meat 
attached to the fishing hook. The blackbee finds itself locked up in 
the lotus flower due to its craving for the ‘smell’. The moth jumps 
to death due to its penchant for the ‘sight’ of the flame. The deer 
finds itself into the clutches of the hunter due to weakness to ‘hear’ 
the alluring music of the vlna (Indian stringed instrument). The 
desire for the sensual-pleasures is an ailment and indulging in the 
sensual-pleasures is a palliative to alleviate the suffering, albeit 
temporarily The senses keep on desiring for more, until the 
ailment becomes grave and the body weak, unable to indulge any 
further in the sensual-pleasures. Therefore, those who possess the 
senses suffer naturally and, as a corollary, those who possess 
indirect knowledge (through the senses) suffer naturally 
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■giT%R PdMiJH^ TO?: wfSRTT^ I 

mRuwmh 3TW ^ ^ ^frT 111-6511 

umi^iisf - [ wf; ] TOfarft; to ifrof ti [ TOfsRTFT ] ^-mr 
anf^Rr [^irr iwrpi ] ^ ^ [tot] tor [ wtt^t] 3rp: 

^TH-c^fa TRTO 3 [ MRumHH: 3TOT] TlRTOd TOT! pTT 3TOIT 
[ W^lAc) ] 3TPT it [ TO ] 7TOT [ ^rafrT ] f, [ ] TOft 

[ ^sf’ ] RJI3TO [ ^ ] R# f| 

On experiencing agreeable pleasures that depend on the sense- 
organs like touch, the soul, transformed into its impure nature, 
becomes of the nature of happiness that the sensual-pleasures 
provide; the body is not of the nature of happiness. 

Explanatory Note: Even in the embodied state of the soul, we do 
not see that the body is the cause of its happiness. Due to delusion 
and under influence of the sensual-pleasures, the soul transforms 
itself into the deplorable state of impure knowledge, perception 
and energy. In its impure state, the soul assumes happiness in 
enjoyment of the sensual-pleasures. The body being inanimate, it 
can never be the substantive-cause (upadana karana) of the effect 
that is happiness. The truth is that even in its worldly state, the 
body is not the cause of happiness, the soul is. 
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influx % TJT ^rrf5[ W I 

fdUdd^Uj UdUKI Ml —66II 

inbl-vM % ^ ^ cbtlPd ^cpf ^T I 

PdNddVld ^ iter cTT ^Terfel bddhlcMI 111 66M 

HWMIsf - [ UddPH ] T3^Rf 3 3rqf^Pm ^ [ % ] f^WWl [ : ] 

TRft [ ^ [ wf cfT ] wH Ht [ Ipf ] TpsRFI [ ^ 

chPlPi ] itf [^] [ PdyiidpH ] Pmf ^ 3^?fPr 

[ 3IPTTT w ] ^ 37W 3TPT tt [ TTHs? cfT 3T$T^ 

[ Pi ] tfcnti 

In fact, even in the heaven, the body is not the cause of happiness 
that the soul experiences. The soul transforms itself into the 
state of happiness or misery when it is under the influence of the 
sensual-pleasures. 

Explanatory Note: Existence as the heavenly being is superior to 
other states of worldly existence. Heavenly beings are endowed 
with excellent transformable body (vaikriyika sarira) and even 
that body is not the real cause of happiness. It is the nature of the 
soul that, under the influence of the desirable and the undesirable 
objects, it assumes the state of happiness or misery. The body is not 
the cause of the soul’s happiness or misery. 
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FF fTlcH^* Pdflill f% rTr«r chcclTd 111-6711 

PdPm^l ^ F^F FTfFF chJoMH, I 

FFT TteT WTRTFTT f^W: f% FF F>4Pd 111 67II 
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- [ FfF ] Ft [ ] FiT FifF Ffa F?t [ 

FIfF [ frrfWTT ] 3TFFJTC ^ ^ FF^ FMt Ft [ TT^T ] eft FTt [ F^F ] 
c 0 L l c b ^ [ ch^«4 ] Fp5 FT 5 ! FFHI [ "lllVl ] FFt I? [ FFT ] FFt U°bK 
[ 3TTFTT ] FftF [ FFF ] 3FF Ft [ ■hIom ] ^sT-'W^M Ft [ FF ] FFT 
[ Pelb|ill: ] FfW Ft fFFF [ f% eh4Pd ] FFT FTFt t? F>^ Ft Wfl 


If the vision-faculty of the man were to have the power to remove 
darkness, the lamp would have no role to play. Similarly, when 
the soul itself is of the nature of happiness, the sensual- 
pleasures have no role to play 

Explanatory Note: The vision of certain beings - the lion, the 
snake, the raksasa, the thief - accustomed to roaming at night, see 
objects clearly in the dark; the lamp has no role in their pursuits. 
Similarly, happiness is the innate nature of the soul; external 
objects of sensual-pleasure do not have any role in bringing 
happiness to the soul. The ignorant mistakes the sensual- 
pleasures for happiness; his wrong notion is due to confusion, 
delusion, and tendency for dalliance with sense-objects. It is clear 
that as the body is not the cause of happiness, the sensual- 
pleasures too are not the cause of happiness. 
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^cffiT F*rfH I 

rTSTT ?TFT TRsT ^T cilcb TTSSTT ^F\* III-6811 

wm^nsf - [ w<sn ] ^ [ F^rirr ] 3mm 3 [ snf^r: ] [ waiAci ] 

3m Ft 3FF FFFTf ^ iFFTT [ HFT: ] FfF W 9^ ^FJF FT WWT t, 
[ FWT; ] FWTH F^FfF^F Fft FRF F^FTT WT t" [ FT ] afa [ ^RTT ] 
^oRfF-Flwf ^ FFF 3 ^F-FFFt Ftt FKF FF^FToTT t [ F2TT ] ^ Ft 
[FTt^ ] ^TF 3 [%£: 3Tfa] ^pJFTi Ft [ ?IFT ] WFRFF t, 
[ FJTsf ] Rp'^RFI t [ ft ] 3fk [ ] T^T tl 

In the sky, the sun, on its own without external causes, is of the 
nature of brightness and heat, and a deity; similarly, in this 
world, the pure-soul (the Siddha), on its own, is of the nature of 
knowledge and happiness, and worthy of adoration. 

Explanatory Note: The sun has, by its very nature, without 
external aid, brightness and heat, and, due to fruition of its name- 
karma, is a deity Similarly, the pure-soul has, by its very nature, 
without external aid, infinite knowledge that illumines the self as 
well as the others, happiness characterized by fulfilment, 
tranquility and permanence, and form engraved as the Most 
Worshipful Siddha in the minds of the worthy souls of right 
believers (samyagdrsti). The soul, intrinsically, has attributes of 
knowledge, happiness and worshipfulness. The sense-objects that 
the world portrays as sources of happiness do not provide 
happiness to the soul; the soul, by its own nature, is happiness. 

This completes discussion on the sense-independent happiness. 
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^cldlilPd^M^I^ ^cf ^T% cTT I 

^McHfUPdN TcfrT: ^TMlMillhldlcb 3TTdTT 111-69II 
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3^ [ ^T% ] Tf [ cIT ] 3T«RT [ ] Tjmz, w 3TTf^ WT 

?M* (WTRf) [ 3W*TTf^J ] 3tT^T 31lf^ ^ c^rpff 3 [ Tier ] fTRR 3 

[ T^FT: ] eRvfft t [ V 3TRTT ] 3TTeRT [ ^TMlMdlhldlcb: ] 

RRrTT f| 


The soul that performs the worship of these three - the stainless 
and all-knowing pure-soul (sarvajha-deua), the ascetic (yati), 
and the preceptor (guru), offers gifts (dana), observes the major 
as well as the supplementary vows (vrata), and follows 
austerities (tapa) like fasting (upauasa), is certainly engaged in 
auspicious-cognition (subhopayoga). 


Explanatory Note: The souls engaged in auspicious-cognition 
(subhopayoga) tread the path of righteousness (dharma). 
Auspicious-cognition (subhopayoga) provides to the souls worldly 
happiness and glory. Since the path leading to pure-cognition 
(suddhopayoga) necessarily passes through auspicious-cognition 
(subhopayoga), there is the necessity of first engaging in 
auspicious-cognition (subhopayoga). 
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^ffr3 tr[t idR^il cttT unprt i 

ff^r fof^* 111-7011 

■^rT: ^j#T 3TW fd4^| TTFpfl cTT -^cft cTT I 

111-7011 

umi^lisf - [ TT^T -^rT: ] Tlf^T [ 3TR^ = n ] [ frT^b] 

^tFT f^f [ W ] 372^T [ TTF^T: ] W ] 3t$T=n [ ^cf: ] W4 

] FtcTT 1T37T [ rll^^hlci ] <J?r4 cRT, 3T«[f^ ld4^ 3#^ 

Pdddl f^lfd I? 3d--) ■HHd d°h [ 1414^1 ] HHI y°HK do [ i^Ps^ *K9 ] 

Tpff ^ ] W11 

The soul endowed with auspicious-cognition (subhopayoga) is 
born as worthy sub-human (plant or animal), human, or 
celestial being, and, during such existence, obtains an 
assortment of sensual-pleasures. 

Explanatory Note: The soul engaged in auspicious-cognition 
(subhopayoga) earns merit (punya), the cause of pleasant-feeling 
(satavedaniya), and is reborn in any of these three states of 
existence: the sub-human (plant or animal), the human, or the 
celestial being. It enjoys sensual-pleasures during existence in 
such states. 


84 

























I 




TTlcR^ 

% ^<U|£I wfrT 111-71 


%sR T^MIdRW ^TfcrT 'HllUimPM I 

% TR^l fdb% T% 111-71II 
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Turner ^ ^?qw 3fdtf^q ^ [ ^nf^T ]^fft [ %’ ]rt W7 [ ] 

WF^ ^ WTTRR 3 [ iW ] 3R# W %d ^ W t [ 'RrT: ] 

[ % ] 3 ^or [ ^<HldP ] T^r^d-TePCT TRlT %T 3 
[ 71% Pdfc% ] TRufrp fWTf 4' [ TR^ ] ste ^ 11 


The Doctrine expounds that even the celestial beings (devas) do 
not enjoy the sense-independent (atindriya), natural happiness 
of the soul. Tormented by the bodily craving, they amuse 
themselves with agreeable sensual-pleasures. 

Explanatory Note: Among all worldly happiness, the kind that 
the celestial beings (devas), endowed with supernatural 
accomplishments (rddhi), enjoy is considered to be the foremost. 
But even that happiness is not the real happiness of the soul. In 
fact, it is misery; on being tormented by the bodily urge, the devas 
fall into the trap of sensual-pleasures. As a man tormented by 
strong grief commits suicide by jumping from the mountain-top, in 
the same way, the soul tormented by the bodily urge falls into the 
trap of sensual-pleasures. Therefore, sensual-pleasures are of the 
nature of misery. These appear to be happiness due to ignorance. 
Sensual-pleasures are misery but appear as either happiness or 
misery. 
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HHKchPd4ch^l ^rf^T ^ I 
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UWI^nsf - [ ^ ] ^ [ HHKcbld^^l: ] T^sq, H17^, fafa (R7J) 
cT«7i 4 ^rcf T ri% ^ [ %7T*rcr 7|Rcf ] tk)t rt sfr ?rf iter ^ 

[ f eft [ 4idHI ] *ftcjf qfr [ 7T OTT: ] RI 

[ ^T: ] 3T^T [ sn ] &m\ [ 3T3Tff: ] ^T [ TO *fcrf?T ] ^FT it 

RT^TeTT #? 

When the souls in all worldly states of existence - human (nara), 
infernal (naraka), plant and animal (tiryahea), and celestial 
(deva) - suffer from misery incidental to their bodies, how can 
their impure-cognition (asuddhopayoga) be classified into the 
auspicious (subha) or the inauspicious (asubha) dispositions? 

Explanatory Note: The outcome of the auspicious (subha) 
dispositions is the riches of the celestial beings (deva) and of the 
inauspicious (asubha) dispositions is the misfortune of the infernal 
(naraka) beings. In both states, true happiness appertaining to the 
soul is absent; in reality, there is misery in both states. From the 
spiritual perspective, therefore, there is no difference between the 
auspicious (subha) and the inauspicious (asubha) dispositions. 
Effects being identical, the causes too are identical. 
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The lords of the devas (Indra), the lords of the men (cakravarti), 
and the like, appear to be happy while indulging in the sensual- 
pleasures attained as a result of their auspicious-cognition 
(subhopayoga). They only feed their body etc. through such 
indulgence. 

Explanatory Note: Auspicious-cognition (subhopayoga) 
provides the soul extraordinary states such as the lords of the 
devas (Indra) and the lords of the men (cakravarti), having access 
to the best of the sensual-pleasures. While indulging in such 
pleasures they only satisfy their bodily cravings. They appear to be 
happy but, in reality, are not so. Although a cause of misery, the 
leech drinks contaminated blood with great involvement and feels 
happy about it. Similarly the lords of the devas (Indra), and the 
like, appear to be happy while enjoying the sensual-pleasures. 
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Certainly, the souls engaged in auspicious-cognition 
(subhopayoga) earn various forms of merit (punya)\ however, 
such merit generates in the beings, up to the celestial beings, 
intense craving for the sensual-pleasures. 

Explanatory Note: Without doubt, the auspicious-cognition 
(subhopayoga) earns merit (punya) and merit is the cause of 
superior states of existence, full of craving for sensual-pleasures. 
Wherever there is craving, there is misery; to subdue craving one 
indulges in the sensual-pleasures. Without craving, the leech 
would not indulge in the drinking of the contaminated blood. 
Similarly, without craving, the worldly beings would not indulge in 
the sensual-pleasures. Therefore, merit (punya) is the birthplace 
of craving. 
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Intense craving for the pleasures of the senses causes anguish; in 
order to alleviate suffering from craving and consequent 
anguish, the worldly beings long for the pleasures of the senses, 
and indulge in these till they die. 


Explanatory Note: The worldly beings chase happiness by 
indulging in the sensual-pleasures obtained by virtue of merit 
(punya), as the deer chases a mirage for water. Finding themselves 
unable to bear anxiety due to craving for the sensual-pleasures, 
they indulge in such pleasures repeatedly, until death. As the 
leech, due to its craving for the blood, drinks repeatedly the 
contaminated blood till it dies, in the same way like the vicious 
souls the virtuous souls too, subjugated by craving and consequent 
anxiety indulge repeatedly in the sensual-pleasures. They remain 
restive till death. Therefore, the happiness obtained by virtue of 
merit (punya) is not the real happiness; it is the cause of suffering, 
and warrants rejection. 


89 

































Pravacanasara 


w fetouuf ®fsjchKuf ^ i 

0^ rf PRf ^cHs|i|c| pr 111-7611 
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The happiness brought about by the senses is misery in disguise 
as it is dependent, with impediments, transient, cause of 
bondage of karmas, and fluctuating. 

Explanatory Note: Worldly happiness and misery have many 
similarities. Worldly happiness is dependent (on external objects), 
has impediments (like hunger and thirst), is transient (fades away 
on rise of the unpleasant-feeling-producing - asatavedanlya - 
karmas), is the cause of bondage of karmas (sensual-pleasures are 
invariably accompanied by attachment and aversion), and is 
fluctuating (characterized by increase and decrease in intensity). 
Misery, too, is dependent and with similar other attributes. It is 
clear that merit (punya) that produces happiness is like demerit 
(papa), the harbinger of misery. As between worldly happiness 
(sukha) and misery (duhkha), there is no difference between merit 
(punya) and demerit (papa). 
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TO% Muuifc^ TITO TOf^ PelHHI fro muuimitoiui i 

fw^ wf 4l^^uuf| U1-77II 


gopETTOR 


TO % TOTOl TO TJTO TOfTO froflTO ffcT MUilMIMiTl: I 
P^U^Pd %WT #f TOl^TOSTO: 111-7711 

TOTOTOTSf - [ ^<J±1 Mn 4): ] 7JTO 3?ft TOT 3 [ fTOtTO: ] ^ 

[ TOTfTTO ]7^ft[^frl]T^TT['q^ : ]^T TO [ TO: ] ^ [ TO % ] TOT 

[ TOTOH ] TOFTT i? [ 'TO’] TO [ TOl^TO5TO: ] Tl 3TT^lf^l FftT fTOT 
[ TOT ] WTO 4t [ TOTTT ] fTOTOT TOT TOY [ TOTOT ] ^FT TOTOK TO 
[ f^fd ] TOTOTOTOTO tl 

The man, enveloped by delusion (moha), who does not believe 
that there is no difference between merit (punya) and demerit 
(papa), continues to wander in this dreadful and endless world 
(samsara). 

Explanatory Note: From the transcendental-point-of-view, 
(niscayanaya) there is no difference between the auspicious 
(subha) and the inauspicious (asubha) dispositions and between 
worldly happiness (sukha) and misery (duhkha). In the same way, 
there is no difference between merit (punya) and demerit (papa). 
Both merit and demerit are devoid of the conduct that is the nature 
(svabhava) of the pure soul. The man who, out of vanity, prefers 
merit (punya) to demerit (papa) and follows conduct that endows 
him the glory of the lords of the devas and the men, suffers from 
worldly miseries as he ever remains engrossed in the disposition of 
attachment (raga). He does not engage himself in pure-cognition 
(suddhopayoga) and suffers misery appertaining to the body while 
wandering in the world (samsara). 
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Tier fdfd^c«fr ^fr g^R TTI wrf^ c(T I 
3^3iPifc|*| )C &) TTT <^c*hc| ^chsi 111 —78II 

■qcr Pdl^disTf -srt s^J ^ <niAfd %r cr i 

TT: ^RRlfcT 111-7811 

TRRFRTSf - [ Ticf ] fR M [ PdPddlsf: ] ^ 

[R: ] ^ [ sf^] RT^ff 3 [TFT] 3rtfrT-RTR [ dT ] 3TRRT [|[R] 

ftr-^d dfr[R]R#f[-qirT]-RM^nt[TT:]dF[ ^MdldPd^: ] 
Tl ftrfar 3Tdf^ ^4Ml j n f3Tr [ ^Cl<£d ^:T3T ] Tlik ^ ^?qd fq; 
[ ^nTdrfrT ] Rg dReTT 11 

The man who knows this reality does not entertain dispositions 
of attachment (raga) and aversion (dvesa) toward external 
substances; his soul becomes pristine due to pure-cognition 
(suddhopayoga) and annihilates miseries incidental to the body. 

Explanatory Note: The man who leaves aside dispositions of 
merit (punya) and demerit (papa), considering the two as the same, 
and gets established in pure-cognition (suddhopayoga) with no 
attachment (raga) and aversion (dvesa) toward external 
substances, annihilates miseries incidental to the body. As the fire 
that does not enter the ironball escapes the blow of the 
sledgehammer, similarly, the soul established in pure-cognition 
(suddhopayoga) escapes misery. The Acarya, therefore, asks for 
refuge in pure-cognition (suddhopayoga) to end perpetual 
wandering of the soul in the world (samsara). 
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w xncrrnr ^rf#rfnr i 

XTT *lf< ij|£Kl m cTli^# 3TCCFf 111-7911 
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rMcWcJI mmW TWfrSRft cfT TJTT ^frt I 
^ ^iPd hi £1 did T7T# TT 3TT^ 111-7911 

WRF7T§f - [ 7T7TTWT ] ¥7 77 7777 3#7 Tit [ TTTtTT ] #777 [ cfT ] 
3377T [ 7T^ ] 7J7 3TT777 4* [ 77jft«RT: ] ¥7?# 1>37 [ #: ’ ] # 

^7 [# 7 ] 77 [ W#J #F, TFT, ^NlfWf # [7 TT^TfrT] 7# 
#¥ 7 T f ['TT^T’] # [ TT: ] 77 ^77 [^ 377 T# ] 3 T 7 fa 
7#-77T7T Tf#T 7^ Tfa^oq # [ 7 TP# ] 7# 7R711 

The man who turns himself away from worldly occupations that 
cause demerit (papa) and engages in auspicious-cognition 
(subhopayoga), but entertains delusion (moha), attachment 
( raga) and aversion ( dvesa ), cannot attain his pure soul-nature. 

Explanatory Note: The man who, after shunning activities that 
cause demerit (papa) and having vowed to establish himself in 
excellent conduct known as ‘equanimity’ (samayika) 1 , when 
swayed by the wicked woman appearing in form of delusion (moha) 
engages himself in auspicious-cognition (subhopayoga). Unable to 
conquer the army of delusion (moha), he faces many kinds of 
misery and does not attain the pure and pristine soul-nature. 
Therefore, I have decided to win over the army of delusion (moha). 


1 ‘Equanimity’ (samayika) is to get established in the state of equanimity (samya) that 
is rid of attachment (raga) and aversion (dvesa). (see Pandit Asadhara’s ‘Dharmamrta 
Anagara’, verse 8-19.) 
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Mfl'UI'fc* 3TT^T I 

# Mfruif< 3Tornrf Tfifr^ *nf^ ctfft cto iii-soii 

■sft >*IHIcn£d s 'oq<e(4pi<em4^: I 
TT ^HlrMIcMH TTfc: 43cJ ^TfrT ^ c^RPT 111-8011 

TTmT^TTSf - [ -ST: ] ^ ^ [ £c^<cHJUMm 4^: ] 3°T, ^pT, W4T Tl 
[ 3#rf ] ^ [ ^IHlid ] ^THcTT t" [ TT: ] TJPT [ 3IF*TFT ] 

3TT^ ^ [ ^Hlfd ] ^fRcTT f 3^ [ [ rTW ] ^FT 

[ ffr^: ] HTfV^H [ c^T ] ^TTT [ ^ifrf ] W l^TT tl 

He, who knows the Omniscient Lord (the Arhat ) with respect to 
substance (dravya), qualities (guna), and modes (paryaya), 
knows the nature of his soul (atma), and his delusion, for certain, 
disappears. 

Explanatory Note: Gold attains total purity on its last heating; 
the same holds true for the nature of the Arhat. And, certainly, the 
nature of the Arhat is the nature of the pure-soul (suddhatma). 
Therefore, by knowing the Arhat, one knows the nature of the 
pure-soul. That in which qualities (guna) and modes (paryaya) 
exist is a substance (dravya). In the soul-substance (jlva dravya), 
characteristics like knowledge that are associated with it are 
qualities (guna) and modifications that take place every instant in 
it are modes (paryaya). The characteristics, which exhibit 
association (anvaya) with the substance, are qualities (guna). The 
characteristics, which exhibit distinction or exclusion (vyatireka) - 
logical discontinuity, “when the pot is not, the clay is, ” - are modes 
(paryaya). First, assimilate the substance (dravya), qualities 
(guna) and modes (paryaya) of the Arhat in your mind, follow it by 
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the knowledge of your own soul with regard to its qualities (guna) 
and modes (paryaya), and then experience that your soul 
intrinsically is the same as the soul of the Arhat. Experience, 
altogether, the modes (paryaya) of the soul that exist in the three 
times. The necklace, though consisting of pearls but, when worn, is 
not individual pearls but the necklace as a whole. Similarly, 
experience the soul as a whole, without distinction of its qualities 
(guna) and modes (paryaya). As the person wearing the necklace 
experiences happiness that emanates from wearing the necklace 
as a whole, experience the happiness that emanates from the soul 
as a whole. In such experience, the soul is indiscrete (abheda) from 
omniscience (kevalajhana). With practice of such concentration, 
gradually, distinctions of the doer (karta), the activity (karma) and 
the action (kriya) disappear, and the soul’s nature of pure 
consciousness appears. Just as the light emanating from the jewel 
is pristine and steady, the light of knowledge emanating from the 
pure soul is pristine and steady. Under such light, the darkness of 
delusion (moha) becomes homeless and must disappear. The 
Acarya says that by knowing the way to attain the pure nature of 
the soul, I have won over the army of delusion (moha). 


^ftcfr cfcR^'Sl I 

^ II i I<1 ^ # 3TOTPjf ^ 111-81II 

^ifd ^ TT 3TTdTFT 111-81II 

] f^TFPFl % 

[ 3IWT: ] STTeRT ^FT [ TRZRb rfr^f ] ] W<\ 

pTT [ ^ ^ ] TFT-tWT [ d^lfd ] cTPT ^ 
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[ "H: ] eft cTF ^ 3TTRTFT ] - ^f5 37IRT - ^ 

[ 

The man whose delusion (moha) has disappeared realizes the 
true nature of the soul and then if he gets rid of negligence 
( pramada), which takes the form of attachment (raga) and 
aversion (dvesa), attains the pure soul-nature. 

Explanatory Note: The excellent (bhavya) being who destroys 
delusion (moha) by the above-mentioned method acquires the 
wish-fulfillingjewel, i.e., realization of the true nature of the soul. 
On acquisition of such elevated state, if negligence (pramada) - 
attachment (raga) and aversion (dvesa) - does not sway him, he 
experiences the true nature of his soul. On the other hand, if 
attachment (raga) and aversion (dvesa) are able to sway him, the 
thief of negligence robs him of his wish-fulfilling jewel, causing 
him great suffering. It is imperative, therefore, that I should be 
ever-vigilent to wipe out attachment (raga) and aversion (dvesa). 


fa 3iT^rr fasiwtw i 

pch^l cTSTf^Fi puicdldl % wfr 111 - 82 II 

fd^dl'kl IH-82II 

TTmTRTSf - [ rR ftUVFR ] f^RT TJofcBfsm fsrsiH 3 [ ^fadcbufell ] 
dibl ^ 3RT f5Rm i? 3T^rT 3TftT R ] ^ "HR 

TTHRT iMdRdd [ HRT ] WZK 3 HRRT ] 

[ f^rTT: ] WH f^l [ ^ 3 #R THf HR [ HH: ] HIT 
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All the Tirthankara (the Arhat ) have destroyed the karma- 
particles by adopting the above method and have attained 
liberation after preaching this path-to-liberation. I make 
obeisance to all the Tirthankara (th e Arhat). 

Explanatory Note: The Tirthankara have first realized the 
nature of the soul by knowing the Arhat with respect to substance 
(dravya), qualities (guna), and modes (paryaya). Then they 
destroyed karmas by experiencing that the nature of their own 
soul is no different from that of the Arhat. Subsequently, they 
preached, for the benefit of the excellent (bhavya) souls, that this is 
the only way to attain liberation. Even today, in this fifth era 
(pahcama kala), their Doctrine is followed. What more is there to 
say? The Tirthankara (the Arhat) - vitaraga, who have subjugated 
all attachment - are supremely propitious; my obeisance humble 
to them in the three times - the past, the present and the future. 


wr mcfr vjflcrfH fw i 



■qrqTTFf^^FfW 111-83II 


TTjSt *TTcrt qcrfcT ^ ^fcT I 

8£KTfrT ffaTcTcSsT: TFf cTT cTT 111-83II 


hWMIsf - [ ] 3TT?*TT ^ Tjny, ^Tqfq 

[ WE: '*m: ] ^frT ] t^FTT Am [ ^frT ] 

FtdT i?, Tl T!? ^ flHM 7 J U T, 

WTl ^ Wf ^iHdf t afk ^ TOT TOfT f, T7T ^ ‘4f’ TOl 
tl [ ] ^FT [ 3 fc|^: ] 3 TTOf^T ^ t # 
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[ TFf err sn ] arasn ^ [ ttpzt ] 'wc [ 

W t 3I$qf^^T #1% ^ ^ XRsjoqf qrf 3PHT ^ ^THcTT f, W^T 

^ 3Hlr-Hti u l t, Hmfd ^ 3Tl?qqqfa ^TR qiT arqfaiR ^RdT tl 

The contrary and ignorant view of the soul about substances - 
with respect to their substance (dravya), qualities (guna), and 
modes (paryaya) - is ‘delusion’ (moha). Enveloped by delusion- 
of-perception (darsanamoha), the soul entertains dispositions of 
attachment (raga) and aversion (dvesa), and suffers from 
anxiety (ksobha). 

Explanatory Note: Due to delusion (moha), the soul, as if 
inebriated, does not come to know or able to perceive the true 
nature of substances. It considers the substance (dravya), qualities 
(guna), and modes (paryaya) of external objects as its own. Under 
the influence of the senses, it entertains dispositions of 
attachment (raga) and aversion (dvesa) and thereby perceives 
external objects as either agreeable or disagreeable. Although all 
objects have their own, independent nature, dispositions of 
attachment (raga) and aversion (dvesa) in the soul split these into 
agreeable and disagreeable objects. As the bridge on the river, due 
to strong overflow of the water, splits into two parts, in the same 
way, the soul, due to delusion (moha) and consequent dispositions 
of attachment (raga) and aversion (dvesa), splits external objects 
into two parts, agreeable and disagreeable. As a result, the soul 
suffers from anxiety (ksobha). Delusion (moha), thus, has three 
constituents - attachment (raga), aversion (dvesa), and delusion- 
of-perception (darsanamoha). 
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TTltur cT TFtxrr cf ^TJT cf mRui^HI 41 c|HI I 
Pdfcl^ ®rsfr wcT Wc^ocTT 111 —84II 


gopETTOR 


Tfr^r tfTtjt ^t t^T err mRumh 4)cih i 
fafosrt W^IHHItI TT^mfadoill: 111-84II 

wm^nsf - [ fftt^r ] tt [ err tfpjt ] w ] 

3}2MT [tWT] £T4M TT [ mRumH 4) 4 HI ] TftW ^ 

[ fsfer: ®RT: ] 3T^r Ml ^fsfa [ MMT ] ^TcTT t [ rTWrT ] 
WfeR [ % ] ^ TFT, t*r 4 t [ ^f^trf^RTW: ] ^ 4MT 4 ^4 ^ 

MM t'l 

The dispositions of delusion (moha) or attachment (raga) or 
aversion (dvesa) in the soul give rise to bondage of various kinds 
of karmas; therefore, the soul must root out all such 
dispositions. 

Explanatory Note: Due to its dispositions of attachment (raga), 
aversion (dvesa), and delusion (moha), the soul undergoes the 
bondage of various kinds of karmas, like knowledge-obscuring 
(jhanavaranlya), and, therefore, these three dispositions need 
annihilation. Not knowing the trap of the hunter, the male 
elephant, deceived by delusion (moha) and overwhelmed by 
attachment (raga), moves near the female elephant while chasing 
away, out of aversion (dvesa), other male elephants; it ultimately 
falls into the camouflaged ditch. In the same way, the karmas form 
bonds with the soul when it is under the spell of delusion (moha), 
attachment (raga), and aversion (dvesa). The soul aiming for 
liberation must root out these three causes of its downfall - 
delusion (moha), attachment (raga), and aversion (dvesa). 
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3lf 3^TSTRF0f ch-bUl im^r -£T frTiWTUjq^ | 

PdfllJfl dU-Whl fcH J IIfui 111-85II 

3T$ 3PT2Jlil£U| ch^un^n^^ Pd4^H^N I 
fdN^ ^ fd^llPH 111 —85II 

- [ 3T2? ] ' t PT2ff ^ [ 3TET^lil$ui* ] ^TT j^TT TfF°T Wt dvHI 
3}$^ 3TP 3TP ] cT^TT [ Pd^Oddb ] fcT^f 3^ T^qf Tf 

[ cb^Ull^T^: ] "JTOTT ^ ^TT^T [^T] 3^T [ PdNdb ] W3K ^ 
fg- 3 TpTS 3 [ Ufl^l: ] PFRT [ Tjmfa ] 4 [ OI^HI ] ^ 

[ Pd^llfd ] faf tl 


Not accepting the objects of the world as these really are, 
commiserating with animals and humans out of the ‘sense-of- 
mine’ for them, and getting involved with the objects of the 
senses, are the signs of delusion (moha). 

Explanatory Note: Delusion (moha) has three constituents - 
delusion-of-perception (darsanamoha), attachment (raga) and 
aversion (dvesa). Not knowing the true nature of the reality and 
commiserating with animals and humans out of the ‘sense-of- 
mine’ for them are the signs of delusion-of-perception (darsana¬ 
moha). Attraction towards agreeable objects is the sign of 
attachment (raga). Revulsion towards disagreeable objects is the 
sign of aversion (dvesa). Delusion (moha) needs annihilation as 
any of these three signs appear. 
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3 lf qT^cHsIKlfi ^<1 fill if Ml I 

111 —86II 


■fWTTrT I 

dfOld^RTTW fW^d°MH, 111 - 86 II 


BWMIsf - [ WT^Tf^T: ] RRT ^ ^TT 

[ r^HVIIWId ] cftcTCR "gr^flcT 3TPTR Tl [ 3T$>jfa] RRjqf 

[ cTSAWHHI ] ofi^ ^ [ rddMId. ] fWT Tl [ bUlM^d: ] 

RR 3TRR fRRftdRR R f5ptft?l?n5R [ Safari ] RPR Rt 1 RPR ^RT t 
[ dfOldJ [^TTW] fWTR RR [RWHeRq] 3 ^# RRR 

(RFRRT) 3TWR (3}*RRT) RRTERTf^l 


The man who acquires through the study of the Scripture 
expounded by the Omniscient Lord valid knowledge (pramana) - 
direct (pratyaksa) and other - of the reality of substances 
destroys, as a rule, the heap of delusion (moha). It is imperative, 
therefore, to study the Scripture meticulously. 

Explanatory Note: Earlier, it was made clear that to destroy 
delusion (moha) one must realize the nature of the soul through 
the knowledge of the Arhat with respect to substance (dravya), 
qualities (guna), and modes (paryaya). But how to know the Arhat 
with respect to substance (dravya), qualities (guna), and modes 
(paryaya)! The knowledge of the Arhat is acquired with the help of 
the Scripture. In other words, the Scripture is a powerful tool to 
destroy delusion (moha). Those who venture in the field of 
knowledge turn to the incontrovertible Scripture expounded by 
the Omniscient Lord; only such Scripture is free from faulty 
expressions and conclusions. By the strength of the Scripture, one 
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develops the wealth of knowledge about the nature of the soul. 
Through acquisition of direct (pratyaksa) and indirect (paroksa) 
knowledge, one knows and sees all objects; acquisition of such 
knowledge results in the destruction of delusion (moha). In order 
to destroy delusion (moha), one must, therefore, attend to and 
assimilate the knowledge contained in the Scripture. Relying on 
the soul’s inherent knowledge-strength, one must incessantly, and 
with determination, practise the study of the Scripture. 


<ocUfu| TJCTTTftfH >WWI 34^f|UU|i|| TrftTRJT I 
RU|L|-vdi|iU| 3TUJT^frr 111-8711 

sioyipui JJUII^NI xrafm TrfcrmT: I 

II1-87M 

] ^i-T^rf ^ 

^ ^ t xr ^ TT: ] ] 

*3?^’ HTR ^ [^rfuRTT:] tl [%i|] f-Wfl' 3 
[ JJU|l|±lUlHJ|| ] TJDT--q#qf [ 3TR*TT ] [ ^zj] ^ f [^frT] 

T^FTl[ tl 

The substances (dravya), their qualities (guna - which exhibit 
association - anvaya), and modes (paryaya - which exhibit 
distinction or exclusion - vyatireka), are known as objects 
(artha). The Omniscient Lord has expounded that the substance 
(dravya) is the substratum of qualities (guna) and modes 
(paryaya). 
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Explanatory Note: All three together - substance (dravya), 
qualities (guna), and modes (paryaya) - are known as ‘artha’, the 
object. Gold is a substance (dravya) because of its qualities (guna) - 
yellowness - and modes (paryaya) - earring. Therefore, the 
substance (<dravya) - gold - is ‘artha ’. Qualities (guna) - yellowness 
- are because of gold (dravya). Therefore, qualities (guna) - 
yellowness - are ‘artha’. Modes (paryaya) - earring - are because of 
gold (dravya). Therefore, modes (paryaya) - earring - are ‘artha’. 
This way, the substance (dravya), its qualities (guna), and its 
modes (paryaya) are ‘artha’. Since gold (dravya) is inseparable 
from its yellowness (quality -guna) and earring (mode - paryaya), 
therefore, gold (dravya) is the substratum of its qualities (guna) 
and modes (paryaya). In essence, qualities (guna), and modes 
(paryaya) cannot exist without the substance (dravya)-, the 
substance (dravya), therefore, is the substratum of its qualities 
(guna), and modes (paryaya). 


rui*uir< i 

^ f|cc|^cHc|t|icHc|'xrr^3ir^U| chlrlui 111-8811 

^fr hUtlJI^Nlf^Pd i 

TT UIHlrMpcAui cRT#T 111-88II 

u wi-msf - [ -si: ] 

^ ] FFR [ hl£tHI£blH] TFT 3^: FT [ Pd^Pd ] 

W FFFT t [ TT: ] [ 34 U | cbIHd ] TFFT ^ 

[ TT%:T2Ffr^f ] TF'jyf ^ Tl fRF Fit [ UIHlId ]wt I 

The man who, having grasped the Words of the Omniscient 
Lord, destroys delusion (moha), attachment (raga), and 
aversion (dvesa), gets rid of all miseries, in a short time. 
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Explanatory Note: The Words of the Omniscient Lord are the 
sharp sword by which one can demolish one’s enemies - delusion 
(moha), attachment (raga), and aversion (dvesa). Only that man 
who, having grasped the Words of the Omniscient Lord, makes 
concerted effort to demolish these enemies succeeds in attaining 
the state of happiness that is rid of all miseries. Having understood 
this, I am ever watchful and make all-out effort to demolish my 
enemies. 


ununnjfmniuf nr xf <cciTiujif^ i 

Mfl'UI'fe cj,U|f< IU-89II 

*1Hlfd ^ R: TT chtlPd 111-89II 

bWIRIsf - [-ST: ] ^ Rfa [Rf^] dfd [f%Rd:] Tf 

[ ^IHIrilch] [ aTTrTrr^f ] TOf ^ ] 3TFl sRd 

Tl [ [ ^IldlPd ] RRdT t" [ ] 3^ [ tr ] xr 

3?qfd ^TvlTfd 3T^RR TdR 3^ 3URTT ^ fdd 3?%d dyd 

TddR TFpfd RPTcTT t [ TT: ] dd ] % dd m [ <bPiPd ] 

dTRTtl 

The man who knows, with certainty, that he (his soul) is a 
substance (dravya) established in own knowledge-nature, and 
all external substances are similarly established in their own 
nature, destroys delusion (moha). 

Explanatory Note: Consciousness (cetanatva) characterizes the 
substance (dravya) of the soul (jiva) and non-consciousness 
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(acetanatva) characterizes the other substances (dravya), like the 
matter (pudgala). Those who have firm belief that, being of the 
nature of consciousness (cetanatva), the soul is different from the 
other substances that are of the nature of non-consciousness 
(acetanatva), have the power of discernment, which destroys 
delusion (moha). I, therefore, make effort to acquire this power-of- 
discernment - svaparaviveka or bhedavijnana - that enables me to 
distinguish between the self and the non-self. 


rT^T r^U WJ JIIdfl Writ 3TT^ ^ ^ I 

Pu|TmV SWafr SHUT 111-9011 

dfMiP^dMMkjjuUidiid pf i 

Pd4T*P^Pd Id-Id 3TTdTT 111-9011 

'Hmi-^lisf - [ dfMId ] S'-OfeR [Rf^] RI [ 3TTRTT] Rf Rfa [ 3TTRR: ] 

rrr rti (wr rItrft rrtr [ ^Pd ] 

t cfl [ PddMHlfd. ] oftwi^T RTfsTd 3TFR TT [ 7 J u ff Ro UHI 

[5^1] W sNT 3 3 (FR^) [ ] affc [ RT ] 

3TR^fT'^T[ 3TlW^]RTdl 

Therefore, the man who aspires to become delusion-free 
(nirmoha or vitaraga) should, through the study of the 
Scripture, understand the distinction between the self and the 
non-self, as per the qualities (guna) of the substances (dravya). 

Explanatory Note: All objects have two kinds of qualities (guna) 
- the general (samanya) and the specific (visesa). The general 
qualities express the genus (jati) or the general attributes, and the 
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specific qualities describe the constantly changing conditions or 
modes. Consciousness (cetanatva) is a specific (visesa) attribute of 
the soul when viewed in reference to non-souls but a general 
(samanya) attribute when viewed in reference to other souls. In a 
hundred pitchers, the general quality is their jar-ness, and the 
specific quality is their individual size, shape or mark. Thousands 
of trees in a forest have tree-ness (vrksatva) as the general 
(samanya) attribute but each tree has specific (visesa) attributes, 
distinguishing these as the neem tree, the oak tree or the palm 
tree. The knowledgeable man should distinguish his soul from all 
other substances by concentrating on the specific qualities of each 
substance. He knows the nature of his soul as eternal, not 
produced by any external entity, and equipped with the light of 
knowledge that knows the self as well as the other substances. I am 
not the substance of dharma, adharma, akasa, kala or pudgala\ 
not even the other soul (jiva). All these six substances inhabit the 
same space as the light of many lamps inhabits the same room; 
still, each is a different substance. My nature of consciousness 
(cetanatva) makes me different from all other substances. In the 
soul that understands this distinction between the self and the 
non-self, the seed of delusion (moha) does not sprout. 


'HHuil rnfr STTRt'Ur'H^cifa 111-91II 

flfa^NI^ kl % % SITRuk | 
sr^srrfcT ^ tt strut.* srif k TTRkfk m-91 n 
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[ Udl*H<£Hj k HPTFR Sffepk PtfWZ [ Trf^tUFT] 


106 















ycM-WR 


3T'T^-3T C T^ fon»lq fifed [ i^dll ] 1H 77F ‘5^fr ^T^nfrT ] 

FFt 3PFH FjTFT [ TT: ] ^F [ 2TRUT: ] Tjft [ ^T ] FFt i?, 3^ [ cRT: ] 

FTT F^TfeFft (W ^wft) FT [ snf: ] 3TlTFtFr-^ 

[ "d TT^rafrT ] FFf Ff 7TTFTTI 

Certainly, the ascetic (muni, sramana) who does not have faith 
in the six substances in regard to their general (samanya), like 
existence (satta), and specific (visesa) qualities, cannot attain the 
stage of supreme conduct, i.e., pure-cognition (suddhopayoga). 

Explanatory Note: All substances (dravya) have two kinds of 
attributes or qualities (guna) - the general (samanya) and the 
specific (visesa). The ascetic who does not know the six substances, 
each characterized by its general (samanya) and specific (visesa) 
qualities, and does not perceive distinction between the soul and 
the non-soul, is not a true ascetic. Without right perception, even 
after becoming an ascetic externally, he ever remains anxious and 
cannot engage in pure-cognition (suddhopayoga). The man who is 
not able to distinguish between the gold particles and the particles 
of other substances in the ore cannot obtain gold even after putting 
in great effort. Similarly the ascetic, who is not able to distinguish 
between the soul and the non-soul, cannot attain the stage of 
supreme conduct (dharma), i.e., pure-cognition (suddhopayoga), 
even after observing austerity and self-restraint. 


firr^Vcfcl i 

3 T^jf|^T^Txrr sjutiPti Mffidi wmt 111-9211 
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flWMIsf - [ -5T: ] ^ [ ] #1% FT RTF W 3}$^ 

TFFfffg f cTSTI [34HIH^M:] fFF-VFlF iWR F FFIf 
TFWF lt t 3^ [ r«UHWR^ ] TFT-FTF Tf%TT Fife 4' [ 3TWfr«RT: ] 
FHRFH I" FFT [ H^IrMI ] F) FT%Rl F FFTF I" [ TT 2TFFT: ] FF 

FFVf [ snf ^frT ] srf t, ^TT [ Pd^l fad: ] fsRfa r\m\ ^wtl 

The ascetic (muni, sramana) who has destroyed the delusion-of- 
perception (darsanamoha), has grasped the Doctrine of Lord 
Jina, and is established in conduct that is rid of attachment 
(raga), is ‘dharma’. Such a profound ascetic is of the nature of 
supreme conduct (dharma). 

Explanatory Note: The soul itself is ‘dharma’. These three: right 
faith (samyagdarsana) attained on the destruction of delusion-of- 
perception (darsanamoha), right knowledge (samyagjhana) 
attained on assimilation of the Doctrine of Lord Jina, and right 
conduct (samyakcaritra) attained on ridding the soul of 
attachment (raga), together, establish the soul in ‘dharma’. My 
soul, of the nature of ‘dharma’, now has no enemies (like 
attachment) and has attained forever its steady and pure state. 
Victory to the Doctrine of Lord Jina, which is adorned by the 
qualifying clause ‘syat’, meaning ‘in a way’! Victory to the 
‘dharma’, pure-cognition (suddhopayoga), which has endowed me 
the soul-nature that is established in conduct-without-attachment 
(vitaraga caritra )! 

This completes the section on Reality of Knowledge (jhanatattva). 
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SECTIQN-2 

Reality of Objects-of-Knowledge (jheyatattva) 
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Tdfa f[ JpS[ TTH^ ^ 3^Rt [ % ] Prefer [ TOW: ] fiT«n^fg 

tl 

Certainly, all objects-of-knowledge (jneya) are substances 
(dravya) having existence as their general nature. All 
substances (dravya) have qualities (guna) and due to 
transformation in substance and qualities, modes (paryaya) 
exist; thus, modes (paryaya) are of two kinds: mode-of-substance 
(dravyaparyaya) and mode-of-qualities (gunaparyaya). Those 
who mistake the mode (paryaya) for the substance (dravya) are 
wrong-believers (mithyadrsti). 

Explanatory Note: All objects-of-knowledge (jneya) have both, 
qualities (guna) and modes (paryaya). The substance (dravya) is 
the substratum comprising infinite qualities (guna). Qualities 
(guna) exhibit eternal association (anvaya) with the substance. 
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Modes (paryaya) exhibit distinction (vyatireka) and change 
sequentially in the three times, the past, the present and the 
future. Modes are of two kinds: mode-of-substance (dravya- 
paryaya) and mode-of-qualities (gunaparyaya). The impure mode- 
of-substance (dravyaparyaya) is the mode obtained on the union of 
multiple substances. The mode-of-substance (dravyaparyaya) is of 
two kinds: 1) samdnajdtlya dravyaparyaya - by the union of atoms 
of the same class of substance, like different kinds of physical 
matter, and 2) asamdnajatlya dravyaparyaya - by the union of 
different classes of substances, like the humans, and the celestial 
beings. The mode-of-qualities (gunaparyaya), too, is of two kinds: 
1) svabhava gunaparyaya - as the substance of soul (jlva) 
transforms with its intrinsic agurulaghuguna, which manifests in 
satgunahanivrddhi, and 2) vibhava gunaparyaya - as the quality of 
knowledge in the substance of the soul (jlva) becomes less or more 
due to association with the matter (pudgala). 

As illustration, the cloth is one with its quality (guna), like 
whiteness, and mode (paryaya)-, in the same way, the substance 
(dravya) is one with its quality (guna), and mode (paryaya). Union 
of threads of the same kind in the cloth makes the samdnajdtlya 
dravyaparyaya-, in the same way, union of atoms of the same class 
of matter (pudgala) makes the samdnajdtlya dravyaparyaya. 
Union of threads of different kinds (cotton and silk) in the cloth 
makes the asamdnajatlya dravyaparyaya-, in the same way, union 
of the soul (jlva) and the matter (pudgala), which results in the 
impure states of the soul - like the humans or the celestial beings 
(deva) - makes the asamdnajatlya dravyaparyaya. 

As the cloth, due to its intrinsic agurulaghuguna, which 
manifests in satgunahanivrddhi, has the quality like whiteness, 
similarly, all substances (dravya) have their natural mode-of- 
qualities - svabhava gunaparyaya. As the cloth, due to union with 
other substances, exhibits sequentially - before and after - 
changes in quality (guna) like whiteness, similarly, all substances 
(dravya), due to union with other substances, exhibit such changes 
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in quality (guna). These are their unnatural mode-of-qualities - 
vibhava gunaparyaya. In the matter (pudgala), sequential 
changes take place in qualities like colour, and in the soul (jiva), 
sequential changes take place in knowledge, due to union with 
other substances; these are unnatural mode-of-qualities - vibhava 
gunaparyaya. Since every substance (dravya) has infinite number 
of qualities (guna) and modes (paryaya), only the Words of the 
Omniscient Lord Jina are able to expound these. Those who rely 
on absolutistic point-of-view cannot expound such complexities. 
People who rely solely on the impure states of substances are 
under delusion and are wrong-believers (mithyadrsti). 


% Itt fulfil i 

3H^ldpui fs^T % TFTTPTdT tjb)<cc|| 112-2II 

% ^T: TORteiT ^fcT Pfel: I 

PdchfWdl M-doHI: 112-211 

WRRTTSf - [ ^ ^ftcTT: ] ^ PTPrtf Wli 

[ ■pTTrTT ] eRRffa t, 3 [ Ml Phi Rl^1 ] TOM 3 TPT-^Fd t [ ^fcT ] T^TT 
[ PdPjJI: ] WW 3 tl TF^F^fS ■sftor [ 341rM] 

3TRl [f^SIrTT: ] Iw t [rl] R [ tdcbtlhdl: ] 

PdPfbd 3 Td [ H*doi||: ] f| 

Lord Jina has expounded that those who rely solely on the modes 
(paryaya), like the human being, are the wrong-believers 
(mithyadrsti)-, such souls are engaged in impure-soul nature 
(parasamaya). Those who rely on own soul-nature, like 
knowledge (jhana) and perception (darsana), are the right- 


111 









































Pravacanasara 


believers (samyagdrsti)-, such souls are engaged in pure-soul 
nature (svasamaya) and are worth knowing. 

Explanatory Note: Those who, after acquiring this present state 
of being that is the result of the union of the soul (jlva) and the 
matter (pudgala), asamanajatiya dravyaparyaya, find themselves 
powerless to see the true nature of their souls are, certainly, 
ekantadrsti - having the absolutistic point-of-view. They suffer 
from delusion in two forms: 1) sense-of-mine (mamakdra) in 
objects or things, like the body, that are not the soul but are the 
result of fruition of karmas - ‘This body is mine’, and 2) self- 
consciousness (ahamkara) concerning objects or things that 
definitely do not belong to the soul - ‘I am the king’. As a result, 
fleeing from the true soul nature, they entertain dispositions of 
attachment (raga) and aversion (dvesa) towards external entities 
like the son, the wife, and the friend. They are engaged in impure 
soul-nature (parasamaya) . Those who are absorbed in the trio of 
substance (dravya), qualities (guna) and modes (paryaya) of the 
soul, know the true nature of the soul; they are anekantadrsti - 
having non-absolutistic point-of-view. They are rid of sense-of- 
mine (mamakdra) and self-consciousness (ahamkara) in external 
objects or things, like the body. They do not entertain dispositions 
of attachment (raga) and aversion (dvesa) towards external 
entities, and engage themselves in pure soul-nature (svasamaya). 
Being svasamaya is the nature of the soul. Blessed are those 
engrossed in pure soul-nature! 


am Rtsoi'tW &i 

TJOTcT hm— ti4 rf <^cdPd c|Wf?T 112-3II 
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- [ ’SRT ] [ 3iqR<7qcK1*criucH ] STT^ 

3Tfer^-^q^ Tf [ ^pq cfsqT TFpET 

% [ ^r ] 3^: [ JJUM^] 3T^-ipTI?q-^ f, [ flMdfd ] Tdfdtffed t [ rTrT] 
^ [ 5^T^frT]^^T[^f^T]^¥^tl 


That which does not ever leave its own-nature (of existence), 
endowed with origination (utpada), destruction (vyaya), and 
permanence (dhrauvya), and has qualities (guna) and modes 
(paryaya), is a substance (dravya). 

Explanatory Note: That whose nature is existence, not produced 
by anything else, is a substance (dravya). Existence is of two kinds: 
‘existence in own nature’ - svarupastitva - and ‘existence-in- 
general’ - samanyastitva or sadrsyastitva. These terms are 
explained later. Here, the two characteristics - origination- 
destruction-permanence and qualities-modes - of the substance 
(dravya) are discussed. Origination (utpada) is the attainment of a 
new state, destruction (vyaya) is the loss of the previous state, and 
permanence (dhrauvya) is the maintenance of the inherent 
nature. All objects have two kinds of qualities (guna) - the general 
(samanya), and the specific fvisesa). The general qualities express 
the genus (jati) or the general attributes, and the specific qualities 
describe the constantly changing conditions or modes. Existence 
(astitva), non-existence (nastitva), oneness (ekatva), manyness 
(anekatva), substantiveness (dravyatva), power of changing modes 
(paryayatva), pervasiveness (sarvagatatva), non-pervasiveness 
(asarvagatatva), with space-points (sapradesatva), without space- 
points (apradesatva), corporealness - having a form (murtatva), 
incorporealness - without having a form (amurtatva), with activity 
(sakriyatva), without activity (akriyatva), consciousness 
(cetanatva), lifelessness (acetanatva), doer (kartatva), non-doer 
(akartatva), enjoyer (bhoktrtva), non-enjoyer (abhoktrtva), and 
power of maintaining distinction with all other substances 
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(agurulaghutva), are some general (samanya) qualities of 
substances. Assistance in providing accommodation (avagahana- 
hetutva), assistance in motion (gatihetutva), assistance in rest 
(sthitihetutva), assistance in continuity of being through gradual 
changes (vartanahetutva), colouration (rupa) etc., and 
consciousness (cetanatva), are some specific (visesa) qualities of 
substances. Modification in the qualities of a substance is mode 
(paryaya). The substance (dravya) is the aim (laksya) of 
knowledge; origination-destruction-permanence and qualities- 
modes are the marks (laksana) of the aim (laksya) of knowledge. 
Although there is difference with respect to these being called as 
the aim (laksya) and the marks (laksana), there is no difference 
bewteen the two; both are of the nature of the object. When a dirty 
cloth gets bright on washing, there is origination of brightness and 
destruction of dirtiness, but the cloth itself remains the same. 
Each substance continually experiences origination of a new state, 
destruction of the previous state, and permanence with regard to 
its substantiveness. The substance (dravya) is not anything 
different from its qualities (guna); qualities are its own-nature 
(svabhava). Similarly, the substance (dravya) is not anything 
different from its modes (paryaya)-, modes are its own-nature 
(svabhava). 



<cdfH flodcbM 3i*n^ocRTSJcr^ 112-411 
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[ ] Tjui-Tqfa sRT Rh [ Uefeblrt ] 3 [ U<£M: ] 

3Tfel^ t, R# [ % ] f^R °fT^ [ V&m: ] ^FR^R f| 

Existence in the three times with its qualities (guna), with its 
different modes (paryaya), and with origination (utpada), 
destruction (vyaya), and permanence (dhrauvya), is certainly 
‘existence in own nature’ - svarupastitva - of the substance 
(dravya). 

Explanatory Note: Existence is the nature of the substance; its 
existence is not dependent on any external reason. Due to this 
nature of existence, the substance is beginningless, eternal and 
indestructible. Qualities (guna) or the modes (paryaya) are 
portrayed as different from the substance (dravya) in order to 
highlight the difference between the possessor and the possessed. 
Actually, there exists no difference in these as qualities (guna), the 
modes (paryaya) as well as the substance (dravya) inhabit the same 
space-points (pradesa). The qualities (guna) and the modes 
(paryaya) exist due to the substance (dravya), and the substance 
(dravya) exists due to the qualities (guna) and the modes 
(paryaya). For example, the quality (guna) of yellowness and the 
mode (paryaya) of earring are no different - in regard to substance 
(dravya), place (ksetra), time (kala), and being (bhava) - from the 
substance (dravya), i.e., gold. These, the quality (guna) of 
yellowness and the mode (paryaya) of earring, have gold - the 
substance (dravya) - as their doer (karta), the bestower (sadhana) 
and the substratum (adhara). Without gold - the substance 
(dravya) - there is no existence of the quality (guna) of yellowness 
and the mode (paryaya) of earring. As a corollary without the 
quality (guna) of yellowness and the mode (paryaya) of earring, 
there is no existence of gold - the substance (dravya). In the same 
way origination (utpada) of the bracelet, destruction (vyaya) of the 
earring and permanence (dhrauvya) of yellowness etc. exist in 
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gold, the substance (dravaya). Gold, the substance (dravya), is the 
doer (karta), the bestower (sadhana) and the substratum (adhara) 
of all three: origination (utpada) of the bracelet, destruction 
(vyaya) of the earring and permanence (dhrauvya) of yellowness 
etc. There is no existence of origination (utpada), destruction 
(vyaya) and permanence (dhrauvya) without the existence of the 
substance (dravya). As a corollary, without the existence of 
origination (utpada), destruction (vyaya) and permanence 
(dhrauvya), there is no existence of the substance (dravya). To 
summarize, the substance (dravya), the qualities (guna) and the 
modes (paryaya) have the same existence; all three comprise the 
nature of the substance (dravya). Each substance (dravya) has its 
own qualities (guna) and own modes (paryaya)-, it never mingles 
with other substances. This explains the meaning of‘existence in 
own nature’ -svarupastitva - of the substance (dravya). 


^ fafa*dcKslU||U| f|cc|J|4 | 

^Clfc^l 73RT SPR r^UlcRcl^UI MUUj-d 112-5II 
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sRTf ^RRTRT^RTRT ["QRj RT^nif ] t[RRSrFTi?l 


The Supreme Omniscient Lord, the expounder of the nature of 
substances - dharma - has said that in this world though 


116 






























ycM-WR 


substances exist with their own distinctive marks (laksana), still 
all substances are characterized by one common mark (laksana), 
and that is ‘existence-in-general’ - samanyastitva or 
sadrsyastitva. This mark is universal (sarvagata) to all 
substances. 

Explanatory Note: ‘Existence in own nature’ - svarupastitva - 
differentiates between substances (dravya) as it highlights 
peculiar marks (laksana) of each substance. ‘Existence-in-general’ 
- samanyastitva or sadrsyastitva - does not differentiate between 
substances (dravya), it permeates all substances, is universal 
(sarvagata) and, therefore, the general (samanya) mark (laksana) 
of all substances. The word ‘existence’ or ‘sat’ encompasses all 
substances; if this is not accepted, some substances will be 
expressed by the word ‘non-existence’ and some with the word 
‘indescribable’. This is untenable since all substances have 
‘existence’ as their nature. ‘Existence in own nature’ - 
svarupastitva - classifies trees as the mango or the neem tree, but 
‘existence-in-general’ - samanyastitva or sadrsyastitva - sees all 
trees as the same due to their common mark of existence as tree. 
Similarly, ‘existence in own nature’ - svarupastitva - suggests 
existence of six kinds of substances - the soul (jlva), the medium of 
motion (dharma), the medium of rest (adharma), the space 
(akasa), the matter (pudgala), and the time (kala). ‘Existence-in- 
general’ - samanyastitva or sadrsyastitva - sees all these six 
substances as one; all characterized by ‘existence’. When 
predication is from the point-of-view of ‘existence in own nature’ - 
svarupastitva - difference between substances becomes primary 
and their similarity secondary When predication is from the point- 
of-view of ‘existence-in-general’ - samanyastitva or sadrsyastitva - 
similarity between substances becomes primary and their 
difference secondary. The Words of Lord Jina are non-absolutistic 
(anekantatmaka); when the expression treats one attribute of the 
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substance as the primary attribute, the other attributes stay in the 
background as the secondary attributes. Each individual attribute 
of the object is called a naya. A naya thus reveals only a part of the 
totality, not to be mistaken for the whole. Pramana is the 
comprehensive view; naya is the partial view. To comprehend the 
object from one particular standpoint is the scope of naya (the one¬ 
sided method of comprehension). Naya comprehends one specific 
attribute of the object but pramana - valid knowledge - 
comprehends the object in its fullness. Pramana does not make a 
distinction between the substance and its attributes but grasps the 
object in its entirety. Both pramana and naya are forms of 
knowledge; pramana is sakaladesa - comprehensive and absolute, 
and naya is vikaladesa - partial and relative. Pramana is the 
source or origin of naya. On acquisition of the knowledge of a 
substance derived from pramana, ascertaining its one particular 
state or mode is naya. There are as many naya as there are points 
of view. 


^oci flf^fd f^TOTT fWcHsllcfi I 

fTO #ft 112-6II 

5^zr Trf^fcT PiHIWTdd: fWNsMMcM: I 

cTSJT TT % 112-611 

] 7JUT- ] 3TT^ Td'dTd' ^ 
fror t affc [ Wl ^frT ] t ^FTT [ f^FTT: ] f^FT TO 

[ rTndrT: ] 3 [ UUHsUldcM: ] M tl [■?*:] ^ 

[ 3TFTTT?T: ] Wd 3 [ rTSJT ] ^Fd « [ d' ^Pd ] d#T TOdT 

t [ % ] fd?dd [ TT: ] dd [ TTOdd: ] fd^TT^fs 11 


118 



























ycM-WR 


The substance (dravya) - with its qualities (guna) and modes 
(parydya) - rests in own nature (svabhavasiddha). Lord Jina, the 
expounder of the Reality, has said that existence (sat) is the 
nature of the substance (dravya). He, who does not have faith in 
this Reality, is engaged in impure-soul nature (parasamaya); he 
is a wrong-believer (mithyadrsti). 

Explanatory Note: The substance (dravya) has existence for 
eternity and it is not the result of any external entity. It rests in 
own-nature (svabhavasiddha) , with its qualities (guna) and modes 
(parydya). Anything produced out of the substance (dravya) is not 
a new substance but a new mode (parydya) of the same substance. 
Modes (parydya) are transient. Combination of atoms forms 
molecules and combination of the soul (jlva) and the matter 
(pudgala) forms beings like humans. The substance (dravya) 
exists in the three times, with its inherent power-to-exist (satta) or 
the quality of existence. Both, the substance (dravya) and the 
power-to-exist (satta), have own nature. But, the power-to-exist 
(satta) does not have an identity separate from the substance 
(dravya)-, the power-to-exist (satta) is the quality (guna), and the 
substance (dravya) is the possessor-of-quality (gunl). Because of 
this quality (guna) of the power-to-exist (satta), the substance 
(dravya) has existence (sat). Though there is difference of guna- 
guni in the substance (dravya) and its power-to-exist (satta), these 
are not different as in case of the stick-holder (dahdi) and the stick 
(dahda). Differences are of two kinds, difference of space-points 
(pradesabheda) and difference of quality and its possessor 
(gunagunibheda). The substance (dravya) and its power-to-exist 
(satta) have the gunagunibheda and not the pradesabheda-, both 
exist in the same space-points. The gunagunibheda highlights 
differences of designation, number or mark; it does not indicate 
difference as in case of the stick-holder (dahdi) and the stick 
(dahda). This is further explained with regard to the standpoint-of- 
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substance (dravyarthika nay a) and the standpoint-of-mode 
(paryayarthika nay a). The standpoint-of-mode (paryayarthika 
naya) highlights the gunagunibheda, as the cloth and its 
brightness. The standpoint-of-substance (dravyarthika naya) does 
not highlight the gunagunibheda] in this standpoint, insistence on 
the qualities (guna) vanishes and the substance (dravya), as a 
whole, remains. The quality (guna) of power-to-exist (satta) is not 
separate from the substance (dravya)-, it is the nature of the 
substance (dravya). Those who do not accept this are wrong- 
believers (mithyadrsti). 


if ^cf <cdHI # % nfturwl I 
# WTefr u 11«444^ 112-711 

fKciftsRT ^fr % mRuiw : i 

3T^ W^TTcT: H2-7II 

uiumisJ - [ Tersrm ] m^\ ■qft^Tfci [ 3^srt ] 'em ^ [ tf?t] 
'^Tfrr^h ^ # [ 5 ^] ^1 tl 4 [ 5 ^ HI ] [3T%] 

^-wff [ -JT: ] -5ft [ ] sflsq, ^ 

[ MRuilH: ] xrftonTT t [ ^T: ] ^ ^ [ WTTcT: ] tl 


That which stays in its nature of existence (sat) is the substance 
(dravya). In reality, the transformation of the substance 
(dravya) in form of origination (utpada), destruction (vyaya) and 
permanence (dhrauvya) is the nature of the objects (art ha). 

Explanatory Note: The substance (dravya), with its qualities 
(guna) and modes (paryaya), has the nature of existence (sat), 
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characterized by origination (utpada), destruction (vyaya) and 
permanence (dhrauvya). The space-points (pradesa) of the 
substance are its extension, which is permanent. The 
transformation (parinama) in each space-point (pradesa) is 
sequential. Due to the transformation (parinama) in the substance 
(dravya), the space-points (pradesa), in their own place, experience 
origination (utpada) of the new state and simultaneous 
destruction (vyaya) of the old state. Since the substance (dravya) 
inheres in all space-points, it must exhibit permanence (dhrauvya) 
too. Picture a necklace with its pearls and the thread, sequentially. 
As we proceed, there is the origination (utpada) of the pearl that 
comes in view and the destruction (vyaya) of the pearl that is no 
more in view. And, the thread that joins the pearls together stays in 
the view throughout; it exhibits the permanence (dhrauvya) of the 
necklace. Similarly, the substance (dravya) exhibits origination 
(utpada) with regard to its upcoming stage in transformation 
(parinama), destruction (vyaya) with regard to its stage prior to 
transformation (parinama), and permanence (dhrauvya) with 
regard to its substantiveness (dravyatva). The substance (dravya), 
thus, has three marks (laksana) - origination (utpada), 
destruction (vyaya), and permanence (dhrauvya). 


xrr sTcft ^ir^luh Tfrfr ctt Trrfrsr wfaffafr i 
d'UJK) fa^ 'WRIT xrr f^OTT sfto^OT 3Tr^0T 112-811 

^ TTcfr ^iPd^ldl Tr^rfr cfT ^Tf^T TPMdPd£H: I 

^ All differ ^ fsRT %f|cdU||#q 112-8II 

UIHMiaf - [ ^^iPd^id: ] ^PT TfFcT [ [ "^ ] Tff FlcTT 

[ W ] TT«TT [ ^dfd^d: ] ] ^p? [ TlfFd ] 
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[ ■sr ] affc [ [ 3jftr ] cT^ri [ 3 [ f^n 

3T^T ] ^ f^RT [ ^ ^ I 

There is no origination (utpada) without destruction (vyaya)) 
similarly, there is no destruction (vyaya) without origination 
(utpada). Origination (utpada) and destruction (vyaya) do not 
take place without the object (artha) that has permanence 
(dhrauvya) of existence. 

Explanatory Note: Origination (utpada) does not take place 
without destruction (vyaya), destruction (vyaya) does not take 
place without origination (utpada), origination (utpada) and 
destruction (vyaya), together, do not take place without 
permanence (dhrauvya), and permanence (dhrauvya) does not 
take place without origination (utpada) and destruction (vyaya), 
together. Therefore, origination (utpada) connotes destruction 
(vyaya), destruction (vyaya) connotes origination (utpada), and the 
combination of origination (utpada) and destruction (vyaya) 
connotes permanence (dhrauvya). To illustrate with an example, 
origination (utpada) of the pot is destruction (vyaya) of the lump 
(of clay); origination (utpada) of the new mode (paryaya) must 
accompany the destruction (vyaya) of the prior mode (paryaya). 
Origination (utpada) of the pot and destruction (vyaya) of the lump 
(of clay) is permanence (dhrauvya) of clay; the existence of a 
substance (dravya) must accompany its mode (paryaya). 
Permanence (dhrauvya) of clay is the origination (utpada) of the 
pot and the destruction (vyaya) of the lump (of clay); modes 
(paryaya) cannot exist without permanence (dhrauvya) of the 
substance (dravya). All three - origination (utpada), destruction 
(vyaya) and permanence (dhrauvya) - are essential marks 
(laksana) of the substance (dravya). Considering origination 
(utpada) only as the mark of the substance (dravya) suffers from 
two anomalies. 1) Origination (utpada) of the pot is on destruction 
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(vyaya) of the lump (of clay); without destruction (vyaya) of the 
lump (of clay), it is not possible for the pot to come into existence. 
2) If origination (utpada) could take place without permanence 
(dhrauvya) of the substance (dravya) then there should be 
origination (utpada) of non-existent (asat) objects; it would mean 
origination (utpada) of the ‘sky-flowers’. Considering destruction 
(vyaya) only as the mark of the substance (dravya), too, suffers 
from two anomalies. 1) Destruction (vyaya) itself, without 
origination (utpada), will become non-existent, as the cause of 
destruction (vyaya) of the lump (of clay) is origination (utpada) of 
the pot. 2) It would entail destruction (vyaya) of the existence (sat) 
and on destruction (vyaya) of the existence (sat) even knowledge 
etc. will cease to exist. Considering permanence (dhrauvya) only as 
the mark of the substance (dravya), again, suffers from two 
anomalies. 1) It would mean non-existence of the mode (paryaya). 
2) Momentariness (anityatva) will have no existence, making 
everything absolutely permanent (nitya). If mode (paryaya) is non¬ 
existent, the substance (dravya), too, cannot exist; the clay cannot 
exist without its modes (paryaya) such as the pot and the lump (of 
clay). Without acceptance of momentariness (anityatva) even the 
thoughts in the mind would become absolutely permanent (nitya). 
It is clear, therefore, that all three - origination (utpada) of the new 
mode (paryaya), destruction (vyaya) of the prior mode (paryaya) 
and permanence (dhrauvya) of the basic object - together, 
constitute the marks (laksana) of the substance (dravya). 


fa'-Mc I ‘wwi i 

112-911 


xrqfar: | 

5^r % fw sjcrfw 112-911 
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flWMIsf - [3rqT^srfrT^3TT:] bir affc ^ [xpjf^] sPR 
^ WTl' R [ Pd^ ] Tf^ t 3Tk [ % ] fRPT4 ^ [ XRjf^T; ] tRfa 
[ 5^T ] ^ [ Trfcr ] tl [ dbMIdJ RTPR ^ [ fw ] Rf fd^R 

t%[^] ddJKlft^R[?[5Er]^T¥t[ ^frT]t,^l#ftl 

Origination (utpada), permanence (dhrauvya,) and destruction 
(vyaya) take place in modes ( paryaya); as a rule, modes exist in 
the substance (dravya), and, therefore, it is certain that all these 
- origination (utpada), permanence (dhrauvya) and destruction 
(vyaya) - are the substance (dravya) only. 

Explanatory Note: These three, origination (utpada), 
permanence (dhrauvya) and destruction (vyaya), take place in 
modes (paryaya), and modes exist in the substance (dravya). The 
seed (bija), the sprout (ahkura), and the tree-ness (vrksatva) are 
parts (ansa) of the whole (ansi), that is, the tree (vrksa). These 
three parts (ansa) are subject to origination (utpada), destruction 
(vyaya) and permanence (dhrauvya) - destruction (vyaya) of the 
seed entails origination (utpada) of the sprout while tree-ness 
exhibits permanence (dhrauvya). Similarly, origination (utpada), 
destruction (vyaya) and permanence (dhrauvya) are the three 
parts (ansa) pertaining to the modes (paryaya) of the whole (ansi), 
that is, the substance (dravya). If it be imagined that origination 
(utpada), destruction (vyaya) and permanence (dhrauvya) take 
place in the substance (dravya) itself then everything gets 
shattered. If destruction (vyaya) were to take place in the 
substance (dravya), existence (sat) itself would vanish. If 
origination (utpada) were to take place in the substance (dravya), 
there would be creation of infinite substances from nowhere - 
creation of the non-existence (asat). If permanence (dhrauvya) 
were to take place in the substance (dravya), modes (paryaya) 
would vanish and without existence of successive modes, the 
substance, too, would vanish. Therefore, origination (utpada), 
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destruction (vyaya) and permanence (dhrauvya) exist in modes 
(paryaya), not in substance (dravya). Modes (paryaya) witness 
origination (utpada) and destruction (vyaya)-, also permanence 
(dhrauvya) with respect to substance (dravya). Modes (paryaya) 
depend on substance (dravya)] in fact, modes are part of substance 
(dravya). There can certainly be no origination (utpada), 
destruction (vyaya) and permanence (dhrauvya) in a fictional 
entity like the ‘horns of a hare’ (kharavisana). 


W&i ^ ^ocT ^MdP^UN^ruuI 

%cT ^ ^ccf dfrf<4 112-10II 


^ TRcrf^fddlVIflpIdl^: I 

McbffM^^cT dfMl^oy* cffejOTT 112-1011 

[ TT^Rf^rfcRT?Rff|RTT^: ] <icMK-'5JPT-^5q' 

TFRi qiojf 3 ] fwwwi [ flh^d ] f, t [ ^ ] 

37^^xrftorFR Wt 

11 [ rTRTcT] ^pn^T [ WT ] [ rTrff^R ] ^ 

^FT [ sfcZT ] f- T3yFlttl 


Certainly, the substance (dravya) amalgamates with origination 
(utpada), permanence (dhrauvya) and destruction (vyaya), and 
evolves with these conditions at the same time. The substance 
(dravya), therefore, is certainly the substratum of these three - 
origination (utpada), permanence (dhrauvya) and destruction 
(vyaya). 
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Explanatory Note: If one argues that origination (utpada), 
permanence (dhrauvya) and destruction (vyaya) take place at 
different times, the Acarya clarifies that this would have been true 
if these phenomena were to occur in the substance (dravya). He 
says that these phenomena occur in the mode (paryaya) of the 
substance (dravya) and, therefore, happen at the same time. As an 
illustration, with the instrumentality of the wheel, the stick, the 
potter and the like, the origination of the pot and the destruction of 
the lump (of clay) take place at the same time. During both events, 
clay itself is constantly present, without leaving own nature. Thus, 
there is permanence (dhrauvya) too. In the same way, on the 
availability of internal and external causes, origination of the new 
mode (paryaya) and destruction of the old mode (paryaya) take 
place at the same time. During this period, the substance (dravya) 
does not leave its own nature, exhibiting permanence (dhrauvya). 
As the substance of clay exhibits origination (utpada), permanence 
(dhrauvya) and destruction (vyaya) through its modes of the pot 
and the lump, and own-nature (clayness), the same is true for all 
substances. Destruction (vyaya) of the old mode, origination 
(utpada) of the new mode and permanence (dhrauvya) with regard 
to own-nature happen all together, at the same time. If these - 
origination (utpada), permanence (dhrauvya) and destruction 
(vyaya) - were to take place in the substance then it would have 
been right to say that these cannot take place at the same time. But 
since these take place in modes (paryaya), there is no anomaly. The 
pot, the lump and the clayness are not separate from the substance 
of clay; in the same way, origination (utpada), permanence 
(dhrauvya) and destruction (vyaya) are the same as the substance 
(dravya). 
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RcSRRT RRfd Rfa ^cf PIS %WfT 112-1 111 

RTRFRfa - [ 5^ HI ] RPRR RTfd RR [ 3FR: xrsrf^T: ] 3RR 
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[ R TTW ] R Tit R5 Ft f3R f 3^ [ R Rrq^f ] R R?qR f3R f, ^ 

H*ti 

In a substance (dravya), origination (utpada) of one mode 
(paryaya) takes place while there is destruction (vyaya) of 
another mode (paryaya). There is no origination (utpada) or 
destruction (vyaya) in the substance (dravya) itself; it has 
permanence (dhrauvya) in regard to own nature. 

Explanatory Note: The substance (dravya) itself does not 
undergo origination (utpada) and destruction (vyaya)-, it has 
permanence (dhrauvya) as its nature. The impure mode-of- 
substance (dravyaparyaya) is the mode obtained on the union of 
mutiple substances. Mode-of-substance (dravyaparyaya), by 
union, is of two kinds: 1) samanajatiya dravyaparyaya - by the 
union of atoms of the same class of substance; for example, 
different kinds of physical matter, and 2) asamanajatiya 
dravyaparyaya - by the union of different classes of substances, for 
example, the humans, and the celestial beings. To elaborate, the 
union - samanajatiya - of an atom results in destruction (vyaya) of 
the old molecule of three atoms and origination (utpada) of the 
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new molecule of four atoms. Still, the atom - the substance 
(dravya) - has permanence (dhrauvya) as it stays in own nature in 
both the modes (paryaya). The man is the union - asamanajatiya - 
of two substances, the soul (jlva) and the matter (pudgala). When 
the man is reborn as a deva, there is destruction (vyaya) of the 
mode (paryaya) that is the man, and origination (utpada) of the 
mode (paryaya) that is the deva. However, the soul (jlva) and the 
matter (pudgala) that comprise the man, have permanence as 
these continue to remain in their respective own-nature 
(svabhava). The substance (dravya) exhibits origination (utpada) 
and destruction (vyaya) from the point-of-view of its modes, but 
exhibits permanence (dhrauvya) from the point-of-view of its own- 
nature (svabhava). These three, origination (utpada), destruction 
(vyaya), and permanence (dhrauvya), have no separate identity 
from the substance (dravya). These, therefore, are nothing but the 
substance (dravya). 


TjTjjTTFjfFn ^TfTRTTWT <cdt)d fw 112-1211 

MitumPd ^cZT ?TUTrT£J WRIT I 

STfamT: ^T: H2-12II 

WTRTTSf - [ WdfM] ^ [ 5^ ] HiRR cR<j 
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In the substance (dravya), which is established in own nature 
and whose differentia is existence, ‘sat’ or that which exists, 
undergoes transformation from one quality (guna) to another 
quality (guna). Lord Jina has expounded that the modes-of- 
qualities (gunaparyaya) in the substance (dravya), therefore, are 
nothing but the substance (dravya). 

Explanatory Note: Single substance has modes (paryaya) known 
as the modes-of-qualities (gunaparyaya). The quality (guna) of 
mango changes from green to yellow due to its transformation over 
time. Although there is transformation in the quality (guna) of the 
mango, still it is the same substance (dravya), mango. There is 
difference in the two states due to change in the modes-of-qualities 
(gunaparyaya) but the substance (dravya) remains the same. 
There is the origination (utpada) of yellowness, destruction 
(vyaya) of greenness, and permanence (dhrauvya) of mangoness 
but these three are not distinct from the substance (dravya) - 
mango. The substance (dravya) experiences origination (utpada) 
with respect to its new mode (paryaya), destruction (vyaya) with 
respect to its prior mode (paryaya), and permanence (dhrauvya) 
with respect to its substantiveness (dravyatva), still these three 
phenomena are not separable from the substance (dravya) itself. 
Such is the nature of origination (utpada), destruction (vyaya), and 
permanence (dhrauvya) in respect of modes-of-qualities 
(gunaparyaya). 


xtt -^crf^ strict rf cFsf -g^ccf i 
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hWMI§f - [ ^ ] ^ [ 5^ ] TjUT-W^r^ [ TRT ] aifeRcl^q 
[ f ^rafrT ] ffF Ff cit [ sjsf ] ^or faf^w Trar^r [ 3 ttrt] 
3TFRf^T [ ^rafrT] ft *T[# W [ FF] FF RTFT-RfFd ^ [ 5 ^] 
FFF-^EFFF [ TO ] ^ [ STcrfcT ]FIF[ FT] 3TFFT [ TJF: ] fR [ 3FFF] 
RTFT 3 fFF FFT [ ^rafrT ] F^l [ dbMIdJ ^ET FTFF [ 5 ^] F^F [R35IF 
FFT ] 3FF Ft Ffn-RFFT t, ^ FFt‘ tl 

If the substance (dravya) is not of the nature of existence - i.e., if 
it is not sat - then its permanence (dhruvatva) must become non¬ 
existent - asat. How can something that is non-existent - asat - 
be a substance (dravya), or how can a substance (dravya) exist - 
remain as sat - without the nature of existence? Therefore, the 
substance (dravya) is of the nature of existence - it is sat. 

Explanatory Note: If the substance (dravya) is not of the nature 
of existence - if it is not sat - two anomalies arise: 1) the substance 
(dravya) must become non-existent - asat, and 2) it must become 
discrete from the nature of existence - i.e., sat. If the substance 
(dravya) becomes non-existent - asat - it must lose permanence 
and face destruction. If the substance (dravya) becomes discrete 
from the nature of existence - i.e., discrete from sat - it must carry 
on with its own nature, without the nature of existence - i.e., sat. 
In this case, the nature of existence - i.e., sat - becomes 
superfluous and, under such a hypothesis, the nature of existence 
- i.e., sat - itself loses its existence. Only when the substance 
(dravya) has existence - i.e., sat - as its nature, will it become 
permanent (dhruva) and indestructible. Only when the substance 
(dravya) is not discrete from its nature of existence - i.e., sat, will it 
be able to exist in own nature, establishing thereby the nature of 
existence - as the sat. Therefore, the substance (dravya) is of the 
nature of existence - it is sat. The substance (dravya) is the 
possessor-of-quality (guru) of the quality (guna) of existence 
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(satta). There is no difference of space-points (pradesa) in the 
possessor-of-quality (gunl) - the substance (dravya) - and the 
quality (guna) - of existence (satta)-, both exist in the same space- 
points (pradesa). 





ssrrcfr m cFsjrprf 112-1411 


TrferMddU^M w % cftTFT I 

34-Mccmdc^lcH ^ d<£c|d^ ^frT -^^r^TT 112-1411 

- [ % ] fd^PT 3 [ cffTFT ] wlr [ ^frT ] T&TT 





r ] f^RT# ^ -g^T 3TPTPT fasT 


if ^1 [ R8RR5T ] ^81^ ^TTR H ^ f| 3fk [ 31d<£M: ] ^ f^FTT 

WT, WTT, PmTf^ 3 ^f[ f # [ ] 3pqpq f| 

TTtP afk HI [ dc^ddj ^ft it ^ ^frT ] Ilf t 

ftR [ -qrsTTTcF] ihit^^itii ^RF?t t? lit* it ^ti 

Lord Mahavira has expounded that the existence characterized 
by difference of space-points (predesa) is separateness 
(prthaktva). The existence characterized by difference of 
individual identity, without difference of space-points, is the 
self-identity (anyatva). How can that which maintains own 
identity be one with the other? 

Explanatory Note: The existence characterized by difference of 
space-points (pradesa), as in case of the stick-holder (dandi) and 
the stick (danda), is separateness (prthaktva). This kind of 
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separateness (prthaktva) does not exist between the substance 
(dravya) and the existence (satta) since these have commonality of 
space-points (pradesa). As the cloth and its whiteness have the 
same space-points, in the same way, the substance (dravya) and 
the existence (satta) have the same space-points. However, the 
nature of substance (dravya), with regard to its designation 
(samjha), number (samkhya), or sign (laksana), is not the same as 
that of the existence (satta), and vice versa. Such difference 
beween the possessor-of-quality (guru) and the quality (guna) is 
due to self-identity (anyatva). This self-identity (anyatva) exists in 
the substance (dravya) as well as in the existence (satta). Both the 
substance (dravya) and the existence (satta) have the same space- 
points (pradesa) but differ with regard to their designation, 
number, or sign. Thus, there certainly is the difference of self- 
identity (anyatva) between the two. As the cloth and its quality of 
whiteness have the difference of self-identity (anyatva), similarly, 
the substance (dravya) and the existence (satta) have the 
difference of self-identity (anyatva). The quality of whiteness is the 
subject of the sense of sight and not of the other senses, but the 
cloth is the subject of other senses too. Therefore, the quality of 
whiteness is not the same as the cloth and the cloth is not the same 
as the quality of whiteness. The quality of existence (satta) has the 
substance (dravya) as its substratum, it is one attribute of the 
substance (dravya) and is not the substratum of other attributes, it 
is one of the infinite attributes of the substance (dravya), and has 
many modes (paryaya). The nature of the substance (dravya), 
therefore, is not the nature of the existence (satta) and the nature 
of the existence (satta) is not the nature of the substance (dravya). 
There is the difference of self-identity (anyatva), as between the 
possessor-of-quality (guru) and the quality (guna). There is, 
however, no difference of space-points (pradesa). 
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The substance (dravya) is of the nature of the existence (satta), 
the quality (guna) is of the nature of the existence (satta), and 
the mode (paryaya) is of the nature of the existence (satta). Such 
is the extent of the existence (satta). And, that which is the cause 
of difference between the existence (satta), the substance 
(dravya), the quality (guna) and the mode (paryaya), is, certainly, 
the self-identity (anyatva) of all of these. 

Explanatory Note: A necklace comprises the necklace itself, the 
thread and the pearls. Similarly, the substance (dravya) comprises 
the substance (dravya) itself, the quality (guna) and the mode 
(paryaya). The quality of whiteness of the necklace comprises 
whiteness of the necklace itself, whiteness of the thread, and 
whiteness of the pearls. Similarly, the quality of existence (satta) of 
the substance (dravya) comprises the existence (satta) of the 
substance (dravya), the existence (satta) of the quality (guna) and 
the existence (satta) of the mode (paryaya). This is the extent of the 
existence (satta). The quality of whiteness in the necklace, from a 
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particular standpoint, is distinct from the necklace, the thread and 
the pearls. In the same way, the quality of existence (satta) of the 
substance (dravya), from a particular standpoint, is distinct from 
the substance (dravya), the quality (guna) and the mode (paryaya). 
Also, the substance (dravya), the quality (guna) and the mode 
(paryaya) are not the same as the quality of existence (satta). In 
essence, the nature of the existence (satta) is distinct from the 
nature of the substance (dravya), the quality (guna) and the mode 
(paryaya). And, the nature of the substance (dravya), the quality 
(guna) and the mode (paryaya) are not the nature of the existence 
(satta). This difference - between the possessor-of-quality ( guru) 
and the quality (guna) - is the self-identity (anyatva). There is no 
difference of space-points (pradesa). 


34d®HicTl TTfa 3T^rratfrT pj|R?g) 112-16II 

in? {Id'rflcft % 112-1611 

- [ Rc[] [ 5^1 ] i? [ tTrT ] Til [ R ] ^pi ‘dlft I? 3^R 

[ ‘ST: ] ^ [ 3Tftr ] 3 [ TJCTT: ] ^ t [ TT: ] Rf [ 3TSjf?T ] ^ 

^ [RtR R] Tft 'll ["OR: % ] Rs? 1 J cr T- 7 I u ft ‘ft 

[ 34d«£M: ] t [ 3TRR: ] RRTR [] fTTRR Tl 

tl [ ^fcl ] t^TT [ 3 f^sTRI tl 

The substance (dravya) is not the quality (guna) and, certainly, 
the quality (guna), due to difference in respective nature, is not 
the substance (dravya)-, this difference [between the possessor- 
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of-quality (gum) and the quality (guna)] is the difference of self- 
identity (anyatva). There is no absolute difference between the 
two. The Omniscient Lord has expounded thus. 

Explanatory Note: In a substance (dravya), that which is the 
substance (dravya) is not the quality (guna), and that which is the 
quality (guna) is not the substance (dravya)-, the difference is from 
the empirical (vyavahara) point-of-view, as the two exhibit the 
difference of self-identity (anyatva). The difference between the 
two is not absolute; it is not that the absence of the substance 
(dravya) is the presence of the quality (guna), and the absence of 
the quality (guna) is the presence of the substance (dravya). If the 
two were to be considered absolutely different, three kinds of 
faults would arise: 1) it will indicate manyness of the substance - 
anekapana, 2) both the substance (dravya) and the quality (guna) 
will become non-existent - ubhayasunyata, and 3) only the absence 
of the one will entail the presence of the other - apoharupata. 
These are now explained. 

The animate (cetana) and the inanimate (acetana) substances 
(dravya) are two absolutely different substances. The absence of 
animate substance (dravya) indicates the presence of inanimate 
substance (dravya), and vice versa. These, therefore, exhibit 
manyness (anekapana). The same is not the case when the 
substance (dravya) and the quality (guna) of a single substance are 
considered. Considering the two as absolutely different will 
indicate manyness (anekapana) in the single substance (dravya), 
which is not tenable. 

As the absence of gold means the absence of its quality and the 
absence of quality (of gold) means the absence of gold, in the same 
way, the absence of the substance (dravya) will mean the absence 
of the quality (guna) and the absence of the quality (guna) will 
entail the absence of the substance (dravya) itself. Thus, if the two 
- the substance (dravya) and the quality (guna) - were absolutely 
different, both must become non-existent - ubhayasunyata. 
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The absence of the pot must indicate the presence of the board 
and the absence of the board must indicate the presence of the pot; 
this is apoharupata. If considered in the same manner, the absence 
of the substance (dravya) must indicate the presence of the quality 
(guna), and the absence of the quality (guna) must indicate the 
presence of the substance (dravya). This is not true as there is no 
apoharupata - negation of the one must indicate the presence of 
the other - in case of the substance (dravya) and the quality (guna). 

Those who wish to avoid the above-mentioned three faults 
must accept that there is the difference of self-identity (anyatva) 
between the substance (dravya) and the quality (guna). The 
difference is that of the possossor-of-quality (gunl) and the quality 
(guna). 


fgif ^1%^5cf P*uiid^j)4 112-1711 


■ST; slcZ^cnncT: mRu|W: fr TpJT; I 
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The transformation ( parinama ) - in form of origination 
(utpada), destruction (vyaya) and permanence (dhruavya) - in 
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own-nature (svabhava) of the substance (dravya) is, certainly, 
the quality (guna) of existence (satta). Because the substance 
(dravya) is established in this quality (guna) of existence (satta), 
it is called ‘sat’ - that which exists. This is the Doctrine of Lord 
Jina. 

Explanatory Note: The own-nature (svabhava) that every 
substance (drvaya) possesses, in all transformations (parinama), 
is the quality (guna) of existence (satta). This quality (guna) of 
existence (satta) is indistinguishable from the substance (drvaya) 
itself as it is the own-nature (svabhava) of the substance (drvaya). 
This quality (guna) of existence (satta) is the differentia - the most 
ubiquitous mark - of the substance (drvaya). The substance 
(drvaya) is present in its quality (guna) of existence (satta). 
Because of this quality (guna) of existence (satta), the substance 
(drvaya) is called ‘sat’ - that which exists. The existence (satta) is 
the quality (guna) of the substance (drvaya), the possessor-of- 
quality (gunl). 


TrrfrSf wrt frf cr TT^T3rr err f^nm ^ i 

112-1811 

W -^frT CTT xrqfa cTT f^RT 5 ^^ I 

TTrTT 112-1811 
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In this world, there is no existence of either the quality (guna) or 
the mode (paryaya) without the substance (dravya). And, the 
substance (dravya) has, as its own-nature (svabhava), the 
attribute of existence (satta). Therefore, the substance (dravya) 
is of the nature of existence (satta). 

Explanatory Note: No quality (guna) can exist without the 
underlying substance (dravya). Similarly, no mode (paryaya) can 
exist without the underlying substance (dravya). Qualities (guna) 
and modes (paryaya) exist in the underlying substance (dravya). 
Qualities (guna) and modes (paryaya) are not distinct from the 
substance (dravya). As the quality of yellowness and the mode of 
earring have no distinction from the underlying substance (gold), 
in the same way qualities (guna) and modes (paryaya) have no 
distinction from the substance (dravya). The nature of existence 
(satta) has no distinction from the substance (dravya)-, the 
substance (dravya) is of the nature of existence (satta). 


112—1911 

Pd<W 'sn^rfcr w cTTfrl 112-1911 
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This way, the substance ( dravya ), established in its nature, is 
ever endowed with origination of either the intrinsic-nature 
(sadbhava-nibaddha) or the extraneous-nature ( asadbhava- 
nibaddha), depending on whether it is viewed from the 
standpoint-of-substance (dravyarthika naya) or from the 
standpoint-of-mode (paryayarthika naya). 

Explanatory Note: The substance (dravya) is ever endowed with 
the nature of origination (utpada). When viewed from the 
standpoint-of-substance (dravyarthika naya), the focus is on the 
substance (dravya), not on the mode (paryaya)-, origination 
(utpada) takes place of the same substance (dravya) while the 
mode (paryaya) changes. This is the sadbhava-utpada. When 
viewed from the standpoint-of-modes (paryayarthika naya), the 
focus is on the modes (paryaya), not on the substance (dravya)-, 
origination (utpada) takes place of a new mode (paryaya) of the 
substance (dravya). This is the asadbhava-utpada. As an 
illustration, gold with its eternal qualities like yellowness, 
smoothness and heavyness gets modes such as the bracelet and the 
earring. Viewed from the standpoint-of-substance (dravyarthika 
naya), origination (utpada) of the same substance (dravya) - gold - 
takes place in all modes like the bracelet and the earring. There is 
no origination (utpada) of a new substance. This is the sadbhava- 
utpada of gold. Viewed from the standpoint-of-modes 
(paryayarthika naya), the modes (paryaya) like the bracelet and 
the earring, are sequential and, therefore, it is predicated that 
there is origination of the bracelet or the earring or the ring. 
Origination (utpada) takes place of something that did not exist in 
the past. This is the asadbhava-utpada of gold. In the same way, 
the substance (dravya), together with its eternal qualities, 
originates in various modes. When the predication is from the 
standpoint-of-substance (dravyarthika naya), it is said that the 
same substance (dravya), not anything new, originates in all new 
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modes (paryaya). This is the sadbhava-utpada. When the 
predication is from the standpoint-of-modes (paryayarthika naya), 
it is said that there is the origination (utpada) of a new object, in 
form of the new mode. That which existed in the past exists no 
more. This is the asadbhava-utpada. The modes (paryaya), like the 
bracelet and the earring, that exist from the standpoint-of-modes 
(paryayarthika naya) are nothing but the substance (dravya) gold; 
these modes are due to the inherent power of gold to undergo such 
transformations. Gold itself is a mode (paryaya) of the substance 
that is gold; the mode (paryaya) is not distinct from the substance 
(dravya). The mode (paryaya) of a substance (dravya) is of the 
nature of the substance (dravya)-, the mode (paryaya) is not 
distinct from the substance (dravya). Therefore, the mode 
(paryaya) is the substance (dravya). From the standpoint-of- 
substance (dravyarthika naya), gold, with its qualities like 
yellowness, is transformed into modes such as the bracelet and the 
earring. So, the substance of gold itself is the modes like the 
bracelet and the earring. The substance (dravya), due to its 
inherent power, originates in sequential modes. It takes the form 
of the existing mode; the substance (dravya) is the mode (paryaya). 
It is thus established that the modes (paryaya) in asadbhava- 
utpada for asat-utpada) are nothing but the substance (dravya). 
And, the substance (dravya) in sadbhava-utpada (or sat-utpada) is 
nothing but the mode (paryaya). The distinction between the 
substance (dravya) and the mode (paryaya) is only due to the 
difference in the standpoints; actually, there is no difference 
between these. 
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[ Ud^lPd ] #5 RFFkTT f? XfRft F#l 4* RR [R R^T] 3RFl 
cfjt Rff R4RT ?ft [ 3RR: RRfd ] 3TR R5RR ^ 

FPe^Knt?^rfqF#fFr^Kni 

The soul, during the course of transmigration, adopts modes 
(paryaya) as the human being, the celestial being, and others - 
the infernal being, the plants and animals, and the Siddha. 
While adopting such modes (paryaya), does it leave its power of 
substantiveness (dravyatva)? If it does not leave its substantive¬ 
ness (dravyatva), how can it adopt the nature of any other 
substance? 

Explanatory Note: During transmigration, the soul adopts, 
infinite times, the modes (paryaya) as the human being, the 
celestial being, the infernal being, and the plants and animals. It 
also attains liberation. Although, these modes give the soul 
different forms, still it does not leave its own nature of 
substantiveness (dravyatva). Since the soul, while adopting 
different modes, does not leave its power of substantiveness 
(dravyatva), it can never become of the nature of any other 


141 


































Pravacanasara 


substance. The soul that existed previously as the infernal being 
continues to exist as the plant or the animal, as the human being, 
as the celestial being, and as the Siddha. In all these states, the 
eternal substance (dravya) is one, the soul. Thus, from the 
standpoint of sadbhava-utpada (or sat-utpada), while the modes 
(paryaya) change, there is the existence of the same eternal 
substance (dravya). 


TPTTcfr nr ^cfr ^cfr err mm cr f^t ctt i 

Tier 3^Wq|ui) 3T0TWT^T^ cFST 112-21II 

TRjTt R Mcrfc! ^efr -^efr CTT TTFRl cfT I 

TieredsH-M^Tcr cF$j 112-21II 

TrmTRTSf - [ Rpf: ] Ml t [ ^cT: ] ^ [ MT ] 3I8RT tsft [ ^cf: ] 
^41" FF [ MFJT: ] [ RT ] 

[F STcrfw] FFf ft TRkTTI [Ticf 3TflcFT] MR FFT ftfT 1371 
[3FRTMRf] 3RRFTF Mt (3Tfw^ [cF«T] %7T cTCF [FHR] 
FPFFfTFFFli? 

A man cannot be a deva and a deva cannot be a man or the 
Siddha; how can the substance (dravya) in all these different 
modes (paryaya) be the same? 

Explanatory Note: States of existence - like the man, the deva, 
or the Siddha - do not happen at the same time. Therefore, these 
states of existence - paryaya - are different from one another. The 
substance (dravya), which is the doer (karta), the instrument 
(karana), and the substratum (adhikarana) of the mode (paryaya), 
and which is not distinct from the mode (paryaya), changes, 
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conventionally, with each change of mode (paryaya). As the mode 
(paryaya) changes, the substance (dravya) must change, albeit 
conventionally. From the the standpoint-of-modes (paryayarthika 
naya), origination futpada) takes place in the substance (dravya) - 
asadbhava-utpada or asat-utpada. As gold is referred to as the 
‘bracelet-gold’ or the ‘earring-gold’, in the same way, the soul (jiva) 
is referred to as ‘human-soul’, ‘deva-soul’, and ‘Siddha- soul’. 
Thus, in reference to asat-utpada, it is proper to accord a new form 
to the substance (dravya) with a change of the mode (paryaya). 


^cdf^lJUl Tlo5r-d[ocr rT lilf^LRII TTafr I 

^f5[^34uumu|uu| dcfcbM dw-dicf) 112-22II 
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From the standpoint-of-substance (dravyarthika naya), as the 
substance (dravya) remains the same, the object (vastu) is ‘not- 
other’ (ananya) in different modes (paryaya). From the 
standpoint-of-modes (paryayarthika naya), as the object takes 
the form of the mode (paryaya), it is said to be ‘other’ (any a) with 
each change of the mode (paryaya). 
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Explanatory Note: The object (vastu) has two kinds of 
attributes, general (samanya) and specific (visesa). The 
standpoint-of-substance (dravyarthika nay a) and the standpoint- 
of-modes (paryayarthika naya) are the two eyes that see these two 
kinds of attributes, general (samanya) and specific (visesa). When 
viewed with one eye of the standpoint-of-substance (dravyarthika 
naya) while closing the other eye, the soul (jlva), with its general 
(samanya) attribute, appears to be the same in all modes (paryaya) 
- as the man, the infernal being, the deva, or the Siddha. When 
viewed with the eye of the standpoint-of-modes (paryayarthika 
naya) while closing the other eye, the soul (jlva), with its specific 
(visesa) attributes, appears to be different in all modes (paryaya) - 
as the man, the infernal being, the deva, or the Siddha. The soul 
(jlva) appears to have taken the form of its existing mode. Just as 
the fire, while burning, takes the form of the fuel - dung, grass, 
leaves, wood - in the same way, the soul (jlva) takes forms 
according to its modes (paryaya) of existence. When viewed with 
both the eyes - the standpoint-of-substance (dravyarthika naya) 
and the standpoint-of-modes (paryayarthika naya) - the soul (jlva) 
appears to be one as well as different, with change of modes 
(paryaya). Viewing the object with only one eye - standpoint - does 
not provide the whole picture; viewing it with both the eyes gives 
the complete picture. When the object is viewed with both the eyes, 
there is no contradiction in the statement that it is ‘not-other’ 
(ananya) as well as it is ‘other’ (anya), in different modes 
(paryaya). 


cfcujfcl wf<g MUU| cTT 112-23II 
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- [ 5^ ] ^ ^ t - W [ efcH&mmNui ] t^Eft T=b V#4 3 
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V#4 ^ 3TfeT-^rrfFT ^T f [cTT] 3T?^T %# h^F V#4 3 

[ 3RR1J 3T^T #1 ^FT TcfFT [ STTf^g- ] W W11 

According as the substance (dravya) is viewed with regard to its 
different modes (paryaya), it may be described by the following 
propositions: 1) in a way it is fasti); 2) in a way it is not (nasti); 3) 
in a way it is indescribable (avaktavya); 4) in a way it is and is not 
(asti-nasti); and by the remaining three propositions: 5) in a way 
it is and is indescribable (asti-avaktavya); 6) in a way it is not and 
is indescribable (nasti-avaktavya); and 7) in a way it is, is not and 
is indescribable (asti-nasti-avaktavya). 

Explanatory Note: The substance (dravya) is known through 
the seven limbs (saptabhanga) of assertion, the one-sided but 
relative method of comprehension (naya). Every object admits of a 
four-fold affirmative predication - svacatustaya - with reference to 
its own-substance (svadravya), own-space (svaksetra), own-time 
(svakala), and own-nature (svabhava). Simultaneously, a four-fold 
negative predication is implied with regard to other-substance 
(paradravya) , other-space (paraksetra), other-time (parakala), 
and other-nature (parabhava). The substance (dravya) is viewed 
not only with regard to own-substance (svadravya) but also with 
regard to other-substance (paradravya). The substance (dravya) is 
of the nature of asti with regard to its svacatustaya. It is of the 
nature of nasti with regard to its paracatustaya. Since both, the 
affirmation (asti) and the negation (nasti) cannot be expressed 
‘simultaneously’, it is indescribable (avaktavya). Viewed 
sequentially, it is both, the affirmation and the negation (asti- 
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nasti). Further, it can be asti-avaktavya, nasti-avaktavya, and asti- 
nasti-avaktavya, depending on the point-of-view. This seven-fold 
mode of predication - saptabhangi - with its partly meant and 
partly non-meant affirmation (vidhi) and negation (nisedha), 
qualified by the word ‘syat’ (literally, ‘in some respect’; indicative 
of conditionality of predication) dispels any contradictions that 
can occur in thought. The viewpoints of absolute existence, 
oneness, permanence, and describability, and their opposites - 
absolute non-existence, manyness, non-permanence, and 
indescribability - corrupt the nature of reality while the use of the 
word ‘syat’ (conditional, from a particular standpoint) to qualify 
the viewpoints makes these logically sustainable. 


T^fW'OTf^^TITWfcSr fcbRill fl* I C| puled Til I 

fcbft<4l %xrrfc2T(uncoil 112-24II 
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Modes or states of existence, such as the human or the infernal 
being, are not permanent. It cannot be maintained that these 


146 








































ycM-WR 


modes are not due to the activity of the soul that is not in its 
natural-state (svabhava). These definitely are due to the activity 
of the soul in its unnatural state (caused by its association with 
the matter). The activity with excellent conduct-without- 
attachment (vitaraga) does not yield fruit of states of existence 
like the human or the infernal being, but, certainly, the activity 
with attachment (raga) is not without fruit. 

Explanatory Note: No mode (paryaya) or state of existence in 
this world is permanent. The soul, due to its association with the 
matter, evolves into various states of existence. These states of 
existence are the fruits of the activity of the soul that is mired, 
since infinite time past, with imperfections like attachment (raga) 
and aversion (dvesa). The states of existence, such as the human or 
the infernal being, are the results of the activity of the impure soul. 
As the atoms with qualities of greasiness (snigdha) or roughness 
(ruksa) combine together to form molecules, similarly, the activity 
of the soul that has imperfections [of delusion (moha), attachment 
(raga) etc.] must result in states of existence, such as the human or 
the infernal being. It is true that the activity with excellent 
conduct-without-attachment (vitaraga) does not yield fruit of the 
states of existence like the human or the infernal being, but the 
activity associated with imperfections like attachment, certainly 
results in fruit of different states of existence. As the atoms that do 
not possess qualities of greasiness or roughness do not combine to 
form molecules, similarly the activity with supreme conduct- 
without-attachment (vitaraga) does not result in the worldly 
states of existence. Only the activity that is associated with 
delusion (moha), attachment (raga), and aversion (dvesa) is the 
cause of transmigration. The activity that is without delusion, 
attachment, and aversion is the own-nature (svabhava) of the soul- 
substance (jivadravya); such activity is the supreme ‘dharma’ that 
results in the end of transmigration. 
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Thereafter, the karma that has the designation of name¬ 
determining or physique-making (namakarma), as per its 
nature, envelopes the own-nature (svabhava) of the soul (jiva) 
and renders it states of existence as the human (manusya), the 
sub-human (tiryanca - plants and animals), the infernal being 
(naraki), and the celestial being (deva). 

Explanatory Note: Only the soul gets involved in activity with 
dispositions of attachment and aversion, and, therefore, such 
activity of the soul is its ‘bhavakarma’. With help from the 
instrumental-cause (nimittakarana) of the ‘bhavakarma’, 
particles of physical matter (pudgala) turn into various kinds of 
karmas. It is for this reason that the particles of physical matter 
(pudgala) are called karmas. The fruit of these karmas are states 
of existence such as the human and the sub-human (plants and 
animals). In reality, activities like attachment and aversion of the 
soul are the cause of such states of existence. These states of 
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existence are, therefore, the fruits of soul’s activities, like 
attachment and aversion. Without activities, like attachment and 
aversion, of the soul, the particles of physical matter (pudgala) 
cannot turn into various kinds of karmas. Without the particles of 
physical matter (pudgala) turning into karmas, the soul cannot 
attain these states of existence. As the burning earthen-lamp, with 
its nature of flame, dislodges the nature of oil and turns it into the 
activity of providing light, similarly, karmas like knowledge- 
obscuring (jnandvaranlya) dislodge the own-nature of the soul 
(jiva) and activate it into various states of existence. 


UKUiKiifdR^I ^ftcTTW[ uimchWjfuicclTlI I 

xrr%^cd^fl^Nl mRuiwuii flcbujifijl 112-2611 

M cnTTcTT: mRuUWHI: 112-26II 

MUTTM# - [ dtHKchfd4cb^l: ] RJM, HRSFJt, fd# affr # [ MlMT: ] 
1RT MR MR TTfrPff RMFR 3 [ H|iM>4fa<fTil: ] 

RFRMRf ^ # M f, [%] W MlRM 3 [%] 4 Mfa [iMMTrffnT] 
MR#HR MRf-MR [ mRuuwHI: ] RfWFR M# 

[ RRSRMMTMT: M ] RM RTR # #T RTO 

Certainly, the states of existence of the soul (jiva) as the human, 
the sub-human (plants and animals), the infernal being, and the 
celestial being are the fruits of its name-karma (namakarma). 
Because of this reason, the soul, while enjoying the fruits of its 
karmas, does not attain own-nature (svabhava). 
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Explanatory Note: The name-karma (namakarma) transforms 
the soul (jlva) into four states of existence; still, the soul never 
loses own-nature (svabhava). As the gem, set in gold, does not lose 
its own-nature, similarly, the soul (jlva) does not lose own-nature 
(svabhava) in its various states of existence. However, in these 
states of existence, due to the effect of karmas, the soul does not 
attain its pristine, pure nature. As the water that flows through 
the forest of the neem or the sandalwood loses its natural taste and 
smell, similarly, the soul (jlva), while undergoing transformations 
due to the fruit of karmas, loses its natural attributes such as being 
incorporeal - without material form (amurtatva) - and being 
delusion-free (nirmoha or vltaraga). It is clear, thus, that the soul 
(jlva), due to karmic transformations, becomes of many kinds; 
still, it does not lose own-nature (svabhava). 


112-2711 

^fRrt ^ I 

■Sft % SlcT: FT ■faoTST: eft ^TmT 112-27II 

kIWMIsf - [ ] HFF-WT f^TRT #t ^ ] W 

3 ^ Ft ^ ] F eft FFM FtcTT t" [F 

H^Pd ] 3^ F FS ltdT tl [■?*:] ^ft [% ] fdTFF FT [ F^T: ] 
f [ TT ] FFt t [ ^feT ] [ eft ] 

^ [ ^dPdcd4f ] FTTF aft* FRT ^ FPff Tlfa [ FPTT ] 


This world continually witnesses the phenomenon of 
destruction (vinasa, vyaya). Still, there is neither origination 
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(utpada) nor destruction (vinasa) of the substance (dravya). The 
substance (dravya) subsists through the origination (utpada) as 
well as the destruction (vinasa). Moreover, the two phenomena - 
origination (utpada) and destruction (vinasa) - are different [as 
there is the change of modes ( paryaya )]. 

Explanatory Note: In this ever-changing world, the substance 
(dravya), when viewed from the standpoint-of-substance 
(dravyarthika naya), undergoes neither origination (utpada) nor 
destruction (vyaya). It has permanence (dhrauvya) as it maintains 
own-nature throughout. From this standpoint, origination 
(utpada) and destruction (vyaya) are not different. When viewed 
from the standpoint-of-mode (paryayarthika naya), the substance 
undergoes both, the origination (utpada) and the destruction 
(vyaya). From this standpoint, origination (utpada) and 
destruction (vyaya) are different. The view that the pot and the 
lump-of-clay are the same can be true only from the point of view of 
the substance, i.e., the clay. Similarly, the view that the destruction 
(vinasa, vyaya) and the origination (utpada) are the same can 
stand scrutiny only from the point of view of the substance 
(dravya). Under this standpoint, origination of the state of the 
celestial being and destruction of the state of the human being 
happen in the same substance, i.e., the soul (jlva). What originates 
is the same as what is destroyed; the soul (jlva) exhibits 
permanence (dhrauvya) in its states of existence. When viewed 
from the standpoint-of-mode (paryayarthika naya), however, there 
is difference between the two. The view that the pot and the lump- 
of-clay are not the same is true from the point of view of the mode 
(paryaya). Similarly, the view that the destruction (vinasa, vyaya) 
and the origination (utpada) are not the same stands scrutiny from 
the point of view of the mode (paryaya). The statement that one 
thing gets origination (utpada) and another thing gets destruction 
(vinasa, vyaya) cannot be true if the thing is viewed from the 
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standpoint-of-substance (dravyarthika naya). However, from the 
standpoint-of-mode (paryayarthika naya), the statement certainly 
holds true. Under this standpoint, the origination of the state of 
the celestial being and destruction of the state of the human being 
exhibit difference of the substance. What originates is not the 
same as what is destroyed; the soul (jlva) exhibits transition in its 
states of existence. 


WT^'OTfrSr cFlf fw WIT I 

wrfr WT PcbR^II HfHHIUIfH ^odHI 112-28II 


dTMM TlfFrT ^fcT TTHft I 

TR?TT: ^T: fsF^JT HfHdl 112-28II 


- [ dbmd„/d] ^R1 Tffd Tl [ TTCT1T ] TRTK 3 [ cE%^] 

^ ^ [ TT^IcHWdRsjW: ] ^ Zprf&R t [ ^frT ] ^TT 

[ ^TTf^T ] dUf ?, [ T£T: ] 3fk [ TfKdl ] ^rF TfcPff 3 WT 
=b<^ dlcrl °Fl [ l5h<4l ] "3ft fshdl (3^-3?^ 3f^2IT-l^T 

"criturfd) f, o|ft[ TRTTT: ]"*TCTRil 


Due to the aforesaid reason, there is no object in this world that 
is permanently established in own nature (svabhava). And, the 
transformation of the soul-substance (jivadravya), in the four 
states of existence, characterizes worldly existence - samsara. 

Explanatory Note: Though the soul (jlva) is permanent from the 
point of view of its substance (dravya), it is transient from the 
point of view of its mode (paryaya). In this world, no state of 
existence, like the state of the human being, is permanent. During 
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transmigration, the soul (jlva) keeps on attaining new states of 
existence while shedding the prior states of existence; this is the 
nature of the worldly existence - samsara. 


3TT^T cb'UWR'WUl mRuIIM* I 

tTflt ch«H d*^l ch<-M mIRuiihI 112—29II 

3TTrqT cb4hcdlhfl: mRu|| 4 cb4fWcMH^ I 
rRT; fVibyPd ^ cTWRT rj MpUIW: 112-29II 

- [ 3TTt*TT ] ^ [ cb49dlhfl: ] 

Tl pTT [ cb4^cW* ] frT^TT^, iMK ^ [ MRuIIM ] 

3T^ fspETR (f5|cFR) ^WR ^ [ cT*T?l ] W t, [ rTW: ] sfft 

TFirf^ turner ■qftorrR 3 ^ ^ [ Pvit^Pd ] ^ ^ 

wff 3 3 ^r «fa tito t [ <| ] afa [ dfnirjJ w\ 3 
[ MRuilH: ] tsf^Tor ■qftCTTTR ft [ cF4 ] 

W'fctf tl 

Mired in karmic dirt and because of the influence of the karmas 
bound with it, the soul (jlva) undergoes impure transformations, 
like delusion (moha) and attachment (raga). Due to such impure 
transformations, the particles of karmic matter fasten to the 
space-points (pradesa) of the soul (jlva). Hence, impure 
transformations (like attachment) of the soul - its bhavakarma 
- are the cause of bondage of material-karmas (dravyakarma). 

Explanatory Note: The soul’s impure transformations (like 
attachment) cause the bondage of fresh material-karmas 
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(dravyakarma), and the material-karmas bound with the soul give 
rise to impure transformations (like attachment) - bhavakarma - 
in the soul. The material-karmas (dravyakarma) give rise to the 
bhavakarma. The soul is bound with material-karmas 
(dravyakarma) from infinite time past. The previously bound 
dravyakarma give rise to bhavakarma-, the bhavakarma give rise 
to fresh dravyakarma. There is this cycle of cause-and-effect in 
samsara: the dravyakarma already bound with the soul are due to 
its past bhavakarma, and further, the newly bound dravyakarma 
give rise to bhavakarma. As a rule, the soul (jlva) is the doer only of 
its impure transformations (like attachment) - bhavakarma. 
Moreover, the soul is the doer of the material-karmas (dravya¬ 
karma), only by convention (vyavahara). 


uRujjq) WTT^T TIT WT kbRil fr^1 I 
fcbR'ill ^TtTirf^Trr^T cb'UJfH 112-30II 

mRu|H-|: -^cRTHTrUT TTT TR: TRfrT I 

fsFRT cbtfcT TRT R r[ RRf 112-3011 

flWMIsf - [ mRu||H: ] Rl RT irf Wm t RF [T5R] 31FT 

[ 3TRTT ] ^ ft f [ ^T: ] afk [ fsFRT ] RF tsFRl [ RRTRT ] 

opt ^rmt t, ^etti [ *rafrr ] t, 

"RTcft f| [fsFRT] fsRTT t R# [Ritf ^frT ] ‘Rtf’ WT 3 [ RrTT] 
TTFft Rf t [ rTTbTcT] ^ET RTCR STTvRT [ cRlfuT: ] R4 [ R ^ RRf ] 

The transformation ( parinama) of the soul (jlva) is nothing but 
the soul (jlva). Further, the activity (kriya) of transformation of 
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the soul (jiva) is of the nature of the soul - jlvamayl. The activity 
(kriya) itself is the karma. Therefore, the soul (jiva) is not the 
doer (karta) of the material-karma (dravyakarma). 

Explanatory Note: The transformer (parinami) is the doer 
(karta) of its transformation (parinama)-, there is no distinction 
between the transformer (parinami) and the transformation 
(parinama). Therefore, the transformation (parinama) of the soul 
(jiva) is the soul (jiva) itself. Since the substance (dravya) is 
‘identical’ (tanmaya) with the activity (kriya) of its transformation 
(parinama), the transformation (parinama) of the soul (jiva) is the 
activity (kriya) of the soul (jiva). The soul (jiva) performs activity 
(kriya) on its own and, therefore, such activity is the karma of the 
soul (jiva). The transformation (parinama), like attachment, of the 
impure soul (jiva) is its activity (kriya). The soul (jiva) becomes one 
with its activity (kriya) and such activity of the soul is its 
‘bhavakarma’. The soul (jiva), certainly, is the doer of its 
‘bhavakarma ’. When the soul is the doer of its ‘bhavakarma ’, it can 
never be the doer of the transformation of the particles of matter 
(pudgala) into karma - the material-karma or ‘dravyakarma’. The 
question arises, what causes the transformation of the particles of 
matter (pudgala) into the material-karma - the ‘ dravyakarma’1 
The transformation of the particles of matter (pudgala) is the 
pudgala itself since the transformer (parinami) is the doer (karta) 
of its transformation (parinama) and the transformer (parinami) 
and the transformation (parinama) are but one. The 
transformation (parinama) of the particles of matter (pudgala) is 
the activity (kriya) of the particles of matter (pudgala). The 
activity (kriya) is the karma. The matter (pudgala) performs the 
activity (kriya) independently. The matter (pudgala), therefore, is 
the doer of its transformation into the ‘ dravyakarma ’; it is not the 
doer (karta) of the activity of the soul - the ‘bhavakarma’. From 
the transcendental-point-of-view (niscayanaya), the soul (jiva) 
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transforms into the nature of the soul (jlva) and the matter 
(pudgala) transforms into the nature of the matter (pudgala). 
There is absolute-non-existence (atyantabhava) between the soul 
(jlva) and the matter (pudgala)-, these two can never become one in 
the three times. The soul (jlva) is existent with respect to its own 
characteristic of consciousness (cetana) but exhibits absolute-non¬ 
existence (atyantabhava) with respect to the inanimate (acetana) 
nature of the matter (pudgala). 


mRuiuP^ ^U|jl^3Tl^T frTSTriTTTT^T I 

TIT WT unu| chu} «-hcdH-H cbi-Hui! TrfaT^T 112-31II 

Mpumfd 3TRTTT ’CR: %HT I 

TTT TR: ^TT% cb4Pui WT c[T ehM TrfhRT 112-31II 

hWMIsf - [ 3TTRT] [ ^dd^l ] t^FTT WM TT [ MpUlhPd ] 
1 t [ ^T: ] W ^rHT ] W [ 3#TR?TT ] 

[?T%] [ ch4Pu| ] ^ 

3?$^ [cRlfuT: W] 3 [fzW] #T W 

[ ^rfumr ] ^ ti 

The transformation (parinama) of the soul (jlva) manifests in 
the nature of consciousness (cetana). Lord Jina has expounded 
that this transformation of the soul (jlva) is of three kinds: 
1) knowledge-transformation (jhanaparinati), 2) karma- 
transformation (karmaparinati), and 3) fruit-of-karma- 
tr ansformation (karmaphalaparinati). 

Explanatory Note: The nature of the soul (jlva) is consciousness 
(cetana). The transformation (parinama) of the soul (jlva) does not 
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ever leave consciousness (cetana). The soul (jiva), therefore, has 
consciousness (cetana) in all its dispositions. Lord Jina has said 
that consciousness (cetana) has three kinds of transformation: 
1) knowledge-transformation (jnanaparinati), 2) karma- 
transformation (karmaparinati), and 3) fruit-of-karma- 
transformation (karmaphalapari nati). 


xmxrf sRsjfa'Mu-ft crtit Mflcfui rt w\i<d i 

dMdjj|fc|ST ^fuT^ TFcT frT #3^ cT c[T 112-3211 

dd^chfdST ^rfuTd thcdPMPd RT RT 112-32II 

- [ 3TaJfqch<rM: ] 7R-RT R>T ^ dldlRob RRTRf ^ ^ 
R%R WRT3 RRRT RF [ ?TR ] ?flRRTR t, 3RR1T RR RRR1R!RR 

RfRFFTT, RTT RR^cRI R7^ f 3^ [ RftRR ] RTRTT R [ RR RRTT3R ] 
3RRl RnfsR 3 RRR-RRR 3 Rl R1R fR^ t [ RRFjf ] RF RTRRR RRf t 
[ 3^ebfdR ] RR RjmfRRR RT 3#R RRTR t, RRt RTt Rf4^cHI RTfT^ 
t [ RT ] 3?k [ RHs? ] ^RRR [ RT ] RRRT [ ] ^:TRRR [ RTR ] RR 

R74 RTT RRT t [ ^frT RftTTR ] ^RT fR^R ^ RiFT 11 

Lord Jina has said that the transformation of the soul (jiva) into 
dispositions (bhava) of knowledge that makes distinction 
(vikalpa) between objects (artha), the self (jiva) and the non-self 
(ajiva), is knowledge-consciousness (jhanacetana). The activity 
(karma) of the soul (jiva) in form of dispositions (bhava) of 
various kinds is the karma-consciousness (karmacetana or 
bhavakarma). And, the fruit of karmas in form of either 
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happiness (sukha) or misery (duhkha) is the fruit-of-karma- 
consciousness (karmaphalacetana). 

Explanatory Note: As the mirror, transformed into form of the 
reflected objects, reflects simultaneously objects like the pot and 
and the cloth with distinction (vikalpa), similarly, the soul- 
knowledge reflects simultaneously all objects, the self and the non¬ 
self, with distinction. This transformation of the soul in form of 
dispositions (bhava) of knowledge is knowledge-consciousness 
(jnanacetana). The transformation of the soul, through the 
instrumentality of associated material-karmas (pudgalakarma), 
is its karma-consciousness (bhavakarma or karmacetana). The 
disposition of the soul on such transformation gives rise to various 
kinds of karmas, classified broadly into auspicious (subha) and 
inauspicious (asubha) karmas. The auspicious (subha) karmas 
produce fruits in form of pleasant-feeling (satavedaniya) - sensual 
and mental state without anxiety; this is the fruit-of-karma- 
consciousness (karmaphalacetana) of happiness (sukha). The 
inauspicious (asubha) karmas produce fruits in form of unpleas¬ 
ant-feeling (asatavedanlya) - sensual and mental state with 
anxiety; this is the fruit-of-karma-consciousness (karmaphala¬ 
cetana) of unhappiness or misery (duhkha). The transformation of 
the soul that experiences fruits of the karmas is fruit-of-karma- 
consciousness (karmaphalacetana). 


3Tnrr qftuj WU|J uRunq) I 

cTRTTTJTPJT cFW WT 3TRJT ijh) <6cft 112-33II 


3TR*TT MPiuiWIrMI MPtUMpj I 

cTWRT ?TFT ^ W WIT *Rfc2T: 112-33II 
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- [ 37TFTT] «ftor [ uRuunirMI ] FfTFR t, 

[ LiRuim.- ] 3 ^: qrftuTrR [^FPRftFFTRTcft] 

F^ Ffr FR^f tl [FFRTrT] F^T FRFT [*TR] ^HFRoTR [cRlf] 

[^r] 3 ^: [w] '■^wTftwrc 3 Ft [ 3 ttftt ] 

[ TRT^T: ] FnfF^I 

The soul (jiva) undergoes transformations and transformations 
are of the nature of knowledge-transformation (jnana - 
parinama), karma-transformation (karmaparinama) , and fruit - 
of-karma-transformation (karmaphalaparinama). These 
transformations, knowledge-transformation (jhanaparinama), 
karma-transformation (karmaparinama), and fruit-of-karma- 
transformation (karmaphalaparinama) should be understood 
as the nature of the soul (jiva). 

Explanatory Note: The soul (jlva ) is forever of the nature of 
transformations (parinama). The transformations are of three 
kinds: knowledge-transformation (jhanaparinama), karma- 
transformation (karmaparinama) , and fruit-of-karma- 
transformation (karmaphalaparinama). Since there is no 
distinction between the transformer (parinami) and the 
transformation (parinama), the transformations (parinama) of 
the soul (jlva) are the soul (jiva) itself. In the impure state - when 
the soul (jiva) is caught in meshes of material environment, the 
sopadhi state - the soul (jiva) is one with the karma- 
transformation (karmaparinama), and fruit-of-karma- 
transformation (karmaphalaparinama). In the pure state - when 
the soul (jiva) is untainted, the nirupadhi state - the karmic dust 
does not contaminate the soul (jiva) and, therefore, impure 
transformations of the soul (jiva) are not possible. Thus, in the 
pure substance (dravya), the modification (paryaya) and the 
substance (dravya) are one; there is no distinction between these. 
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In this state, the pure soul (jiva) experiences only the pure 
knowledge-transformation (jhanaparinama). 


tTk'T 3T^ "flTnrfr I 

'trfa’3iwf ^uhiui* cislc^^jd* 112—3411 

cRcrf ’Wrf cfiif ch4thd 4141 fd Mm: WTUT: I 
MpumPd ^dl^l^lPd 3TWd TM 112-3411 

uwMisf - [ mfi ] ftf ff [ ftfjt ] f^FFl t^tt 

3pj4 FFTF [ cF4] ^ f^FTT ^IFT FF FFf [ FT ] 3^ [ eb4i+>H ] wA FF 
■qFF - A "^TRt [ 3urHI ^frT ] 3TTFRT Ft I? T^TT [ f^rfSRT: ] fFTFF FF[^ FMT 

[ mn-. ] ^PcmhI -gfp [ ^ ] ^ft [ 3 fff] [ f -q^ ] ffF 

[ MpumPd ] FfPWT FFFT t Ft FF 3ITFTFT] ^ 3TFTF 

4>HTmp4-lfFF fFFTTFFF 3TT?*TT FFl [ FTFcT ] FTFT tl 

The ascetic (sramana) who has ascertained that the doer (karta), 
the instrument (karana), the activity (karma) and the fruit-of- 
karma (karmaphala) are nothing but the soul (jiva) and does not 
evolve into anything that is other than the soul, attains the pure 
and stainless state of the self - suddhatma. 

Explanatory Note: With the faculty-of-discrimination 
(bhedavijhana), the ascetic ascertains that the soul (jiva) is utterly 
distinct from all other-substances (paradravya). He also 
ascertains that in its pure state, the soul (jiva) is non-distinct from 
the doer (karta), the instrument (karana), the activity (karma) and 
the fruit-of-karma (karmaphala). He does not transform the soul 
(jiva) into impure state of union with other-substances 
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(paradravya). Only such a soul (jiva) attains its pure nature of 
knowledge - as the j nay aka. He contemplates in the following 
manner. As the pure crystal gets the red taint due to its association 
with the red flower, I too, due to my ignorance, have tainted myself, 
since infinite time past, with karmic dirt; that is certainly not my 
nature. In that contaminated state, surely, I was alone. I became 
the ignorant doer (karta) of my impure state due to my own 
disposition sullied by attachment (raga). I became the instrument 
(karana) of my impure state by succumbing to attachment. Due to 
my disposition of attachment I got transformed into this impure 
state, therefore, I am the activity (karma). I am the fruit-of-karma 
(karmaphala) as I only experience the misery that is the opposite 
of the infinite happiness appertaining to my pure soul. Thus, in my 
impure state too, I was non-distinct from these four: the doer 
(karta), the instrument (karana), the activity (karma) and the 
fruit-of-karma (karmaphala). Now, in my state of knowledge, 
untainted from the influence of all other-substances (paradravya) 
- as the pure crystal, dissociated from the red flower - I tread the 
path to liberation. Now also I am alone, as I was earlier. I am the 
independent doer (karta) of my pristine dispositions; I am the 
instrument (karana) of my dispositions; I am the activity (karma) 
of my dispositions; and I am the fruit-of-karma (karmaphala) as I 
only experience the happiness appertaining to the pure soul. 
Contemplating in this manner, the soul (jiva) establishes its utter 
distinctiveness with all other-substances (paradravya), in its 
impure as well as the pure state. Only with its inherent brilliance 
of knowledge, rid of all classifications like the doer (karta) and the 
instrument (karana), the soul (jiva) is beautiful and lustrous. As 
the soul attains its pure nature, rid of everything that is other than 
the self, it stays forever in the state of liberation, shining 
brilliantly with the light of knowledge. 

This completes the general (samanya) discussion on the substance 
(dravya). 
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^oci 4|cw4lc| W ^<uilc|3TrTm3Tr I 
i4)JJ|H<cc|a|i4^ 3T#^rf ^ 3T3#cf 112-35II 



^M^y^'b^dd) TTcrfcT ^l41c(: 112-35II 

- [ 5^f ] [ ^fl<3: 3ivjilcc ] cT^TT - f^T 

rRF ^ t [ ^T: ] 3fk ^ ^ff ^ [^ftcf:] dk^f 

[ ^ddkdldhil: ] %dT 3^k ^-^WTIwft t [ ] afa [ 

S^iytHcJ: ] s^q -efY ZfifK ck>T tjfe ^ [ 3T^fR: ] khF-Tfk 
[ 3F5ftcT: ^rafrT ] s^T fdti tl 

The substances (dravya) are of two kinds, the soul (jiva) and the 
non-soul (ajiva). Further, the soul (jiva) is of the nature of 
consciousness (cetana) that manifests in form of cognition 
(upayoga). Starting from the physical matter (pudgala), the 
other substances (dravya) are inanimate (acetana); these 
comprise the non-soul (ajiva) substances (dravya). 

Explanatory Note: The substances (dravya) are classified into 
two, the soul (jiva) and the non-soul (ajiva). The soul-substance 
(jivadravya) is of one kind. The non-soul substances (ajivadravya) 
are of five kinds: 1) the physical matter (pudgala), 2) the medium 
of motion (dharma), 3) the medium of rest (adharma), 4) the space 
(akasa), and 5) the time (kala). Consciousness (cetana) and 
cognition (upayoga) are the distinctive marks (laksana) of the soul 
(jiva). That which, by its very nature, is ever brilliant, eternal, 
adorable, the sum total of the soul, and knowledge as such, is 
consciousness (cetana). Consciousness (cetana) manifests in form 
of cognition (upayoga). Through cognition (upayoga) the soul 
(jiva) engages itself in the knowledge (jnana) and perception 
(darsana) of the objects-of-knowledge (jiieya). Thus, cognition 
(upayoga) is in form of knowledge-cognition (jnanopayoga) and 
perception-cognition (darsanopayoga). 
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ef^ 3TRTrcr ^Tt # ^cdcbj^ <| 112-3611 


ydd-wit 


M^M^lcirHGl^ STRfy^fPWchlilchMI^: I 
cfrf% 3Hlchl^l -£fr cTtcb: TT fl4chl^l rj 112-36II 

WRT^nsf - [ -5T: ] ^fr [ 341 chi iI ] 3RRf 3TTOT 4' [ M<J|d4lc|- 

sfa vift^R TTf^RT f 3 ?fc [ STRfsj^frWchHchMI^: ] 
3T«nrffe[5Frq sfa ^ mr fsn t [ ^ ^ afc 
[ fi4chiH ] 3^rhr, shptct, ^tr - #rf 4' [rIcF: ] 

RR Tl ^T RTcTT tl 

The space (akasa) is infinite (ananta) and gives room to the souls 
( jiva,) and the matter ( pudgala). The medium of motion 
(dharmastikaya) 1 , the medium of rest (adharmastikaya), and 
the time (kala) permeate this universe-space (lokakasa). This 
much of the space is the universe-space (lokakasa), in the three 
times - the past, the present and the future. 

Explanatory Note: Space (akasa) has infinite space-points and it 
pervades both the universe (lokakasa) and the non-universe 


1 The term ‘astikaya’ means spatiality or extensive magnitude. The atom or the 
material point is the unit of space; the spatial point is occupied by the atom (anu). 
Since the five entities, the soul (jiva), the physical matter (pudgala), the medium of 
motion (dharma), the medium of rest (adharma), and the space (akasa) have 
existence, these are ‘asti ’ and since these occupy many spatial points, these are ‘kaya ’, 
hence the term ‘astikaya’. Existence that relates to the space is the ‘astikaya’. The 
time (kala) has no extension in space, either directly or indirectly. Hence, time (kala) is 
not an astikaya. Though time (kala) is a real entity that accounts for changes in other 
things, it lacks spatial points. It is an entity of monodimensional series, without 
extensive magnitude. 
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(alokakasa). The division of this infinitely expansive space (akasa) 
which accommodates the souls (jlva), the matter (pudgala), the 
medium of motion (dharmastikaya), the medium of rest 
(adharmastikaya), and the time (kala), is the universe-space 
(lokakasa). In the infinite space (akasa) beyond, these five 
substances do not permeate; this is the non-universe-space 
(alokakasa). 





iI2-37H 


^ld4)c||ci|ch^M I 

f|\|ldl£l ^TrT 112-3711 

hWMIsf - [ ^M*flc||rMebW cdlchfM ] 3?k Wt 

TTfd-f^rfd Tlr^fd #37 # [ ^qT^srfrT^TTT: ] sfc 

osr (fsRm) [ dRuimi: ] t# #r Trfpm [ u’viididj ^ [w] 
[ ^t?t] ti 

In the universe (loka) of the soul (jlva) and the matter (pudgala), 
the transformations (parinama) of origination (utpada), 
destruction (vyaya) and permanence (dhrauvya) take place 
either through union (fusion or samghata ) or division (fission or 
bheda). 

Explanatory Note: There can be two distinctions of substances 
(dravya): in respect of the activity (kriya) and in respect of the 
being (bhava). The soul (jlva) and the matter (pudgala) exhibit 
both, these are of the nature-of-activity (kriyavanta) and of the 
nature-of-being (bhavavanta). The other four substances (dravya) 
exhibit only the nature-of-being (bhavavanta). Movement is the 
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mark (laksana) of the activity (kriya). The change-of-being 
(parinamana) is the mark (laksana) of the nature-of-being 
(bhavavanta). All substances (dravya) experience origination 
(utpada), destruction (vyaya) and permanence (dhrauvya) due to 
their change-of-being (parinamana), since these are of the nature- 
of-being (bhavavanta). This results in changes in their modes 
(paryaya). Activity (kriya) takes place only in two substances, the 
soul (jlva) and the matter (pudgala). Due to the activity (kriya), the 
matter (pudgala) has the nature of movement; union (fusion or 
samghata ) or division (fission or bheda) takes place in the 
molecules of matter (pudgala). Due to this union or division, the 
matter (pudgala) exhibits origination (utpada), destruction 
(vyaya) and permanence (dhrauvya). Similarly, the soul (jlva), 
contaminated with karmas, exhibits movement - activity (kriya). 
It exhibits union (fusion or samghata) with new forms of matter 
(pudgala) - karmic (karma) and quasi-karmic (nokarma) - or 
division (fission or bheda ) from old forms of matter (pudgala). Due 
to this activity (kriya) of union or division, the soul (jlva) exhibits 
origination (utpada), destruction (vyaya) and permanence 
(dhrauvya). It is thus clear that the two substances, the soul (jlva) 
and the matter (pudgala), are of the nature-of-activity 
(kriyavanta) and also of the nature-of-being (bhavavanta). The 
remaining four substances - the medium of motion (dharma), the 
medium of rest (adharma), the space (dkdsa), and the time (kala) - 
are only of the nature-of-being (bhavavanta). 


4lcw^tlci fauurr<{ i 



112—3 8II 


TTcrfrl I 


% d^ldfdRuai TTrlfarlf TJUTT 112-38II 
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flWMIsf - [k: f^R f%|ff k [kfa:] kk [^I] 

[ 3Tjfk: ] 3Tkk [ 5^f ] ['f^nrT ^rafrT] ^THT ’STRU I? [%] k fkff 
(WI) [ d<£Mkfeiyi: ] sfoqf k kt kkm fek fT [ hdfbdf 
tjutt: ] Tjcffo kk sqFjcff^- ^ [ ^km ] ^nkl ^rrkk 

The marks (cihna, laksana) are specific to the substances 
(dravya) - the soul (jiva) and the non-soul (ajiva) - and the 
substances are known through these marks. These marks are 
the corporeal (murtika) and the non-corporeal (amurtika) 
qualities (guna) of the substances (dravya). 

Explanatory Note: The substance (dravya) is the substratum of 
qualities (guna). The qualities (guna) are the marks (cihna, 
laksana) of the substance (dravya). The nature of the substance 
(dravya) is known by the qualities (guna) and, therefore, the 
substance (dravya) is the aim (laksya) and the qualities (guna) are 
the marks (laksana). There is distinction as well as non-distinction 
between the aim (laksya) and the marks (laksana), depending on 
the standpoint. There is distinction between the aim (laksya) and 
the marks (laksana) if these are viewed from the point of view of 
the possessor-of-quality (gunl) and the quality (guna). From this 
point of view, the possessor-of-quality (gunl) is not the quality 
(guna) and the quality (guna) is not the possessor-of-quality (gunl). 
If these are viewed from the point of view of the nature of the 
substance (dravya), there is no distinction between the aim 
(laksya) and the marks (laksana)-, both exist in the same space- 
points. The marks (laksana) are specific to the substances 
(dravya)-, the corporeal (murtika) substance has corporeal 
(murtika) qualities (guna) and the non-corporeal (amurtika) 
substance has non-corporeal (amurtika) qualities (guna). Only the 
physical matter (pudgala) is corporeal (murtika) and the 
remaining five substances (dravya) - the soul (jiva), the medium of 
motion (dharma), the medium of rest (adharma), the space 
(akasa), and the time (kala) - are non-corporeal (amurtika). 
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TJrU ff^Ft^TT tfinTc^ogTXRI 3fU|J|fd SIT I 

^oorruwijTfi' uf wrr w$m hu^ccu 112-3911 


y^M-wR 


T^rf ^Id^l^chl 3^chfaSTT: I 

sioLlluim^d^l 7JUTT STRcrf ^RToETT: 112-39II 

WRT^n§f - [ TJrrf: ] ^ t ^ [ ^qtll^ll: ] ^qf Tt TT^T 

f 3TR ^ [ ^H^oMIr^chl: ] ^ it t cT«TT [ 3^f^£IT: ] 

cRlff^F ^ 3FF cRf^fl [ 34 *4rl IH T ^oi||U||* ] 3?fc 3PJTfo sfaff 

] 3?iJ5Tfe[ ]^TF^^rrff4l 


The qualities (guna) that are corporeal (murtlka) are of many 
kinds and are recognized by the senses (indriya); the physical 
matter (pudgala) has these qualities (guna). The non-corporeal 
(amurtlka) substances (dravya) have non-corporeal (amurtlka) 
qualities (guna). 

Explanatory Note: The corporeal (murtlka) qualities are 
recognized by the senses (indriya). The non-corporeal (amurtlka) 
qualities are not recognized by the senses (indriya). Thus, that 
which is amenable to recognition by the senses is the mark 
(laksana) of the corporeal (murtlka) substance (dravya), i.e., the 
physical matter (pudgala). That which is not amenable to 
recognition by the senses is the mark (laksana) of the non- 
corporeal (amurtlka) substances (dravya), i.e., the soul (jlva), the 
medium of motion (dharma), the medium of rest (adharma), the 
space (akasa), and the time (kala). 
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cPJUHWJWTT MJJMHI fj&m^l I 


^c|l>4Ril'dfH f^Til 112-40II 


crufWRTFI^Tf ^TTrT I 



^ TT Ml<J|Hta: 112-4011 





wrnj Tf ■hb'i^kV ^fMt 


t 4^T [ ^ 3 [ duf^Jl^TTOf: ] ^4-5, ^RT-5, 

tf%t- 2, ^q^f-8 ^ ^nr ™ ^ ^ [f^RT] t [^r] 3^; ^rr 
[ ] TK t [ ^ ] *TM, ^ auf^ ^ ^ ^ 

3}^F TO M 4BT 44fa I" I 

The substance (dravya) of matter (pudgala), from the minute 
atom (paramdnu) to the gross earth ( prthivi), have the qualities 
of colour (varna), taste (rasa), smell (gandha) and touch 
(sparsa). The sound (sabda), which is of many kinds, is the mode 
(paryaya) of the matter (pudgala). 

Explanatory Note: The substance (dravya) of matter (pudgala) 
is of six kinds: 1) suksma-suksma - extremely fine, 2) suksma - 
fine, 3) suksma-sthula - fine-gross, 4) sthula-suksma - gross-fine, 
5) sthula - gross, and 6) sthula-sthula - extremely gross. The atom 
(paramdnu) is of the first kind, suksma-suksma - extremely fine. 
The molecules fit to turn into karmas - karmana-vargana - are 
suksma - fine. Touch (sparsa), taste (rasa), smell (gandha) and 
sound (sabda) are suksma-sthula - fine-gross; since these are not 
recognized by the eye these are fine, and since these are recognized 
by the other four senses these are gross too. The image (chaya) is 
sthula-suksma - gross-fine; since it is recognized by the eye it is 
gross and since it cannot be handled it is fine too. The liquids, like 
water and oil, are sthula - gross; these do not fall apart on piercing 
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or chopping. Objects like the earth, the mountain and the wood, 
are sthula-sthula - extremely gross. The qualities - colour (varna), 
taste (rasa), smell (gandha) and touch (sparsa) - are amenable to 
recognition by the senses. One may argue that the atom 
(paramanu) and the molecules fit to turn into karmas - karmana- 
vargana - are not recognized the senses; how can these be called 
amenable to recognition by the senses? The answer is that these 
have inherent capacity of recognition by the senses; on union with 
other matter these certainly become amenable to recognition by 
the senses. 

All the above-mentioned six kinds of matter (pudgala) must 
have the four qualities (guna) of touch (sparsa) etc.; these qualities 
are not found in other substances (dravya) that are non-corporeal 
(amurtlka). These qualities (guna), therefore, are marks (cihna, 
laksana) of the matter (pudgala). The sound (sabda) is recognized 
by the sense-of-hearing (srotra) but it is the mode (paryaya) of the 
matter (pudgala), not its quality (guna). Since sound is produced 
by the union of molecules (skandha) of the matter (pudgala), it is 
the mode (paryaya) and not the quality (guna) of the matter 
(pudgala). Why the sound is the mode (paryaya) and not the 
quality (guna) of the matter (pudgala)! The answer is that the 
mode (paryaya) is marked by transitoriness and the quality (guna) 
by permanence. If sound were to be the quality (guna) of the 
matter (pudgala), all matter (pudgala) would be of the nature of 
sound (sabda)-, this is certainly not the case. The sound is produced 
by the union of molecules (skandha) of the matter (pudgala)-, it is, 
therefore, the mode (paryaya) of the matter (pudgala) and not its 
quality (guna). One may argue that as the earth is the mode 
(paryaya) of the matter (pudgala) and it is recognized by the four 
senses of touch etc., similarly, sound too, which is the mode 
(paryaya) of the matter (pudgala), should be amenable to 
recognition by the four senses of touch (sparsa) etc. besides by the 
sense of hearing (srotra). There is no anomaly in this. The rule is 
that each sense has its own subject of recognition; it does not mean 
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that every mode (paryaya) of the matter (pudgala) must be 
amenable to recognition by all the senses. 

The water, a mode (paryaya) of the matter (pudgala), is not 
subject to recognition by the sense-of-smell (ghrana), the fire is not 
subject to recognition by the senses of smell (ghrana) and taste 
(rasana), and the air is not subject to recognition by the senses of 
smell (ghrana), taste (rasana) and sight (netra or caksu). In the 
same way, sound (sabda) is subject to recognition by the sense of 
hearing (srotra) only, not by the other senses. One may now argue 
that the water does not have the quality of smell (gandha) and that 
is why the sense-of-smell (ghrana) does not recognize it. The fire 
does not have the qualities of smell (gandha) and taste (rasa) and 
that is why the sense-of-smell (ghrana) and the sense-of-taste 
(rasana) do not recognize it. The air does not have the qualities of 
smell (gandha), taste (rasa) and colour (varna or rupa), and that is 
why the sense-of-smell (ghrana), the sense-of-taste (rasana) and 
the sense-of-sight (netra or caksu) do not recognize it. The reply is 
that there is no matter (pudgala) which does not have all the four 
qualities (guna) of colour (varna), taste (rasa), smell (gandha) and 
touch (sparsa). This is the Word of the Omniscient Lord. These, 
the earth (prthivl), the water (jala), the fire (agni) and the air 
(vayu), have all the four qualities (guna). The distinction is of 
primary and secondary. The earth (prthivi) has all four - touch 
(sparsa), taste (rasa), smell (gandha) and colour (varna) - as its 
primary qualities (guna). The quality of smell (gandha) is 
secondary in the water (jala). The qualities of smell (gandha) and 
taste (rasa) are secondary in the fire (agni). The qualities of smell 
(gandha), taste (rasa) and colour (varna) are secondary in the air 
(vayu). Therefore, all forms of matter (pudgala) have all the four 
qualities (guna). There is another justification for the above. The 
‘candrakantamani’, having the earth as its body, releases the 
water; the water is transformed into the pearl that has the earth as 
its body; the ‘ami’ wood is able to produce the fire; and the 
consumption of the cereal jau’ produces the air in the stomach. 
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This establishes the fact that there is no distinction in the matter 
(pudgala) of the earth (prthivi), the water (jala), the fire (agni) and 
the air (vayu)\ the distinction lies in the state of their 
transformation (parinamana). All forms of matter (pudgala) have 
the four qualities (guna) of touch (sparsa), taste (rasa), smell 
(gandha) and colour (varna). 


dlU|cbKU|<| 112-41II 

cbM'W wr^3rmt frr zmvft ^rfu-refr i 

Tpnr% ^ui^lunui 112-42II (*fTrT) 

3i|chl^lHllc|J|l^l WltrpRR I 

^ Tpi: 4$IHcbKUMI 112-41II 

chlcdHI cRfTT W4 WT ^frT 3TR4Rt TrfciTrT: I 

fm TT^m^UII % ^|riu^U|H|^ 112-42II (fl^) 

44444^ - [ 31lcblilHI ] 3MRT sR4 44 [ 34cFTTf: ] 4=4 f\ WI 414 
4°4f 4Tl RTF ^ 44 4444 T^RT R44TF-4P4T f44t4 ^ t [ c£ ] sR 
[ srfe ] Rff 444 44 [ WTtrpR ] ^ 444 44 4444 

4fcl%4-4T4T f4^4 TJ4 f [ TJ4: ] 44T [ sR4 44 

[ 7J4T: ] fsRta Tpr [ W444TW4T ] 4=4 Ft 4T44 f44f4-4T4 4TT 4f444 
RtR-^ldT 4ft f44fd 44 44WHT tl [ 444144 ] 444 F44 44 [ 4rf4T ] 
4T4t S\°4l 4i 4444-4144 mR u I-HH 4ft 44 4444 0,441 4cidl 4T4 44 1 J l 4 
[ 74T4] f, [ 34444: TJUT: ] Rt4 444 44 f44t4 ^4 [ 3M4HI: ffrT 
4rfuT4: ] 4f44P4 t, 444H 3 44FT tl [ % ] f4444 3 ^ 
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7JCTTT: ] ^ ■EF# f5Rh tjdt f ^ [ Tf^TTRT ] fsTETR T 4' t\ 

[ njriy ^uihi ] ^rarfe'd ^ ifc t [ ^jt: ] ^tfftt 

The specific quality of the substance of space (akasa dravya) is to 
provide room - avagahana - to all substances at the same time. 
And, the specific quality of the substance of medium of motion 
(dharma dravya) is to render assistance in motion - gatihetutva 
- to the substances of soul jlva) and matter (pudgala). Further, 
the specific quality of the substance of medium of rest (adharma 
dravya) is to render assistance in rest - sthitihetutva - to the 
substances of soul (jlva) and matter (pudgala). The specific 
quality of the substance of time (kola dravya) is to render 
assistance to all substances in their continuity of being through 
gradual changes - vartana - and in their modifications through 
time. Lord Jina has said that the specific quality of the substance 
of soul (jlva dravya) is consciousness (cetana) that manifests in 
form of cognition (upayoga). In essence, each of the five non- 
corporeal (amurtlka) substances (dravya) must be known to 
have the above mentioned specific qualities. 

Explanatory Note: To provide room - avagahana - to all sub¬ 
stances at the same time can be the specific quality of only the 
substance of space (akasa dravya) since it is all-pervasive 
(sarvagata). The other five substances (dravya) are not all- 
pervasive (sarvagata). All substances find common accommoda¬ 
tion in the substance of space (akasa dravya). To render assistance 
in motion - gatihetutva - to the substances of soul jlva) and 
matter (pudgala) is the specific quality of only the substance of 
medium of motion (dharma dravya). To render assistance in rest - 
sthitihetutva - to the substances of soul jlva) and matter 
(pudgala) is the specific quality of only the substance of medium of 
rest (adharma dravya). To render assistance to all substances in 
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their continuity of being through gradual changes - vartana - and 
in their modifications through time is the specific quality of only 
the substance of time (kala dravya). Consciousness (cetana) that 
manifests in form of cognition (upayoga) is the specific quality of 
the substance of soul (jlva dravya)-, the other five substances are 
inanimate (acetana) and, therefore, without consciousness. 


^ftcu tiVjfiHchNi sjunssrorr wr 3TRm i 
3T^Trrit^-q^ri%cbldfH 112-43II 

^ftcTT: M<J|cdchl4l SRfsnff ^T^IchlVIH, I 
W^#TFRsTTcTT ^ T^TT ^fcT chlcd'W 112-43II 

bWMIsf - [ ^ffcTT: ] [ ^IcdcbNI: ] [ ^T: ] 

afk [swfsrtff] cTSTT [^T] afk [3IT^f] 

3iT47RT-4y4 - ^ [ WUdV'l: ] 4ft 3^ ^ 

[ 34*UsMMI: ] WTT-TfFd t, 3T4Td 3fWls*ffd 4^ft f 4itf 3TT^T 
4^Tt fl [ chlcdW ] 4f [ 'g^TT: ^fcT ] 3^4Fi ^ TffrT ] 

Wf t, 3 3TO^ft f| 

The substances of the soul (jlva dravya), the physical-matter 
(pudgalakaya), the medium of motion (dharma dravya), the 
medium of rest (adharma dravya) and the space (akasa dravya), 
each, has innumerable or infinite (asamkhyata or ananta) space- 
points (pradesa). The substance of time (kala dravya) does not 
have multiple space-points (pradesa). 

Explanatory Note: The substances of the soul (jlva), the 
physical-matter (pudgala), the medium of motion (dharma), the 
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medium of rest (adharma) and the space (akasa) have multiple 
space-points (pradesa)-, these five substances occupy many spatial 
points and are called the ‘pahcastikaya’. The substance of soul 
(jlva) has innumerable (asamkhyata) space-points (pradesa), as 
the universe-space (lokakasa). The soul is capable of expansion 
and contraction; its space-points, however, remain the same. The 
matter (pudgala), when viewed from the point of view of its atom 
(paramanu), is without multiple space-points (pradesa) but since 
atoms have the power of union with other atoms, it can have, 
starting from two, numerable (samkhyata), innumerable 
(asamkhyata) or infinite (ananta) space-points (pradesa). From 
the empirical-point-of-view (vyavaharanaya), since the medium of 
motion (dharma) and the medium of rest (adharma) pervade the 
universe-space (lokakasa) , these too have innumerable 
(asamkhyata) space-points (pradesa). The substance of space 
(akasa), being all-pervasive, has infinite (ananta) space-points 
(pradesa). The substance of time (kala) comprises time-atoms 
(kalanu) and does not have multiple space-points (pradesa)-, it is 
not ‘kaya’. Since the time-atoms (kalanu) do not have the power of 
union with each other, even empirically, these cannot be called 
‘kaya’, as the substance of matter (pudgala) is. Thus, the five 
substances - the soul (jlva), the matter (pudgala), the medium of 
motion (dharma), the medium of rest (adharma) and the space 
(akasa) - have multiple space-points (pradesa). The substance of 
time (kala) does not have multiple space-points (pradesa). 



M <4^1 tfjJJ M\ #FTT 112-44II 

HlchlHlch4l4«ft SRfsrqf^Mimddl cTfcb: I 

wter cfn# #cTT: ^T: M<j|cdl; #fr 112-44II 
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uwMiaf - [ Hichidlcbiil: ] vfcb 3^: 3 [ to ] snqrm-s^q 

w i [snrfsnrfw] ^-s^r afk 37 ^-^r ti [c^: 3 ^ttt?t:] 

cfNKT^FRl °qp<T i, 3T?M «|4 3?fc 3T«r4 qqHfs^q #qqqq?l 3 ^ it t 

[ W^T ] 3°T qrt wtfcT 3 [ cFM: ] ^M-s^q fcTg TFT t 

[ '^Nl': ^fNT: ] 'TT^ft it ^ftq'-'goq [ Tjq; ] 3^ [ Mine'll; ] ^Id-s^T - 
^ ^ tl 

The substance of space (akasa dravya) pervades the whole of the 
universe (loka) and the non-universe (aloka). The substances of 
medium of motion (dharma dravya) and the medium of rest 
(adharma dravya) pervade the universe-space (lokakasa). 
Denoted by transformations in the soul (jiva) and the matter 
(pudgala), the substance of time (kala dravya), together with the 
substances of the soul (jiva dravya) and the matter ( pudgala 
dravya), are in the universe-space (lokakasa). 

Explanatory Note: The substance of space (akasa dravya) is all- 
pervasive and gives room to other substances; it pervades the 
whole of the universe (loka) and the non-universe (aloka). The 
substances of medium of motion (dharma dravya) and the medium 
of rest (adharma dravya) are in the universe-space (lokakasa)-, the 
soul (jiva) and the matter (pudgala) attain their state of motion or 
of rest only in the universe-space (lokakasa), not outside. The 
mode (paryaya) as time (samaya) of the substance of time (kala 
dravya) is denoted by transformations in the soul (jiva) and the 
matter (pudgala). Therefore, the substance of time (kala dravya) 
is in whole of the universe-space (lokakasa). The remaining two 
substances, the soul (jiva dravya) and the matter (pudgala 
dravya), are evidently in the universe-space (lokakasa). The 
substance of soul (jiva dravya) has the power of expansion and 
contraction; it has space-points (pradesa) that can fill the entire 
universe-space (lokakasa). The substance of matter (pudgala 
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dravya), due to the nature of union between atoms exhibiting the 
qualities of greasiness (snigdha) or roughness (ruksa), undergoes 
transformations and can pervade the entire universe-space 
(lokakasa). These two substances, the soul (jlva dravya) and the 
matter (pudgala dravya), pervade from the single space-point 
(pradesa) to the entire universe-space (lokakasa). Since the 
substances of time (kala dravya), the soul (jlva dravya), and the 
matter (pudgala dravya) are manifold, these inhabit the entire 
universe-space (lokakasa). 
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The atom ( paramanu) occupies one space-point (pradesa). With 
this unit of measurement, there are infinite space-points 
(pradesa) in the substance of space (akasa dravya). Similarly, the 
space-points of the remaining substances - the medium of 
motion (dharma dravya), the medium of rest (adharma dravya) 
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and individual soul (jiva dravya) - are measured with this unit of 
measurement. The indivisible atom of matter ( pudgala- 
paramanu) does not have two or more space-points ( pradesa); it 
occupies just one space-point (pradesa). The atom (paramanu) is 
the source of space-points (pradesa). 

Explanatory Note: The indivisible atom (paramanu) is the 
smallest unit of measurement and the space it occupies is one 
space-point (pradesa). The substance of space (akasa dravya) has 
infinite (ananta) space-points (pradesa). The medium of motion 
(dharma dravya), the medium of rest (adharma dravya) and the 
individual soul (jiva dravya), each, occupy innumerable 
(asamkhyata) space-points (pradesa). The medium of motion 
(dharma dravya) and the medium of rest (adharma dravya) are, by 
nature, stationary in their form but the individual soul (jiva 
dravya) undergoes expansion and contraction. Still, the number of 
its space-points (pradesa) does not change. How does the soul, 
which is without form (amurta), undergo expansion and 
contraction? The answer is that when a stout man becomes skinny 
and the skinny man becomes stout, the space-points (pradesa) of 
his soul must contract and expand. As the child becomes adult, the 
space-points (pradesa) of his soul must expand. Thus, the 
expansion or contraction of the space-points (pradesa) of the soul 
is common experience. The indivisible atom of matter (pudgala- 
paramanu) occupies one space-point (pradesa) but its atoms have 
the power of union. On union, these atoms form molecules 
comprising two or more atoms. Therefore, with reference to its 
modes, the substance of matter (pudgala dravya) has numerable 
(samkhydta), innumerable (asamkhyata) and infinite (ananta) 
space-points (pradesa). 
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And, the substance of time f&aZa dravya) is without space-points 
(pradesa)-, it occupies just one space-point (pradesa). As the 
indivisible atom of matter ( pudgala-paramanu) traverses slowly 
in the substance of space (akasa dravya) from one space-point to 
the other, the time-atom (kalanu) evolves into its mode (paryaya) 
of time (duration or samaya ). 

Explanatory Note: The universe-space (lokakasa) has 
innumerable (asamkhyata) space-points (pradesa). Each space- 
point (pradesa) of the universe-space (lokakasa) is inhabited by 
one time-atom (kalanu). These innumerable (asamkhyata) time- 
atoms (kalanu) fill up the entire universe-space (lokakasa). Each 
time-atom (kalanu) maintains its separate identity; it does not 
unite with other time-atoms (kalanu), as the heap of gems. As the 
indivisible atom of matter (pudgala-paramanu) traverses slowly 
from one space-point (pradesa) to the other in the substance of 
space (akasa dravya), the time-atom (kalanu) transforms into the 
mode (paryaya) that is time (duration or samaya). Since the time- 
atom (kalanu) has single space-point (pradesa), it is apradesl, 
without space-points. 
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The time taken by the indivisible atom of matter (pudgala- 
paramanu) in traversing slowly one space-point (pradesa) of the 
space (akasa) is the mode (paryaya) of time (kola), called the 
‘samaya’ (the smallest, indivisible unit of time). The eternal 
substance (dravya) that continues to exist before and after the 
mode (paryaya), called the ‘samaya’, is the substance of time 
(kola dravya). The mode (paryaya), i.e., the ‘samaya’, undergoes 
origination and destruction. 

Explanatory Note: The indivisible atom of the substance of time 
(kalanu) that occupies one space-point ( pradesa) of the substance 
of space (akasa) never unites with other kalanu inhabiting other 
space-points. When the atom of matter - pudgala-paramanu - 
traverses slowly from one space-point (pradesa) to the other of 
space (akasa), it must cross over one kalanu to enter the other. The 
infinitesimal time taken by the atom of matter - pudgala- 
paramanu - to traverse slowly from one space-point (pradesa) to 
the other is the mode (paryaya) of the substance of time (kala). 
This infinitesimal time is called the ‘samaya’ - the measure of 
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time. If individual kalanu were not separate and if it were possible 
for the kalanu to unite with each other, the mode (paryaya) of the 
substance of time (kala) - the ‘samaya’ - would not exist. The 
‘samaya’ exists because transformation (parinamana) takes place 
in an indivisible (akhanda) substance (dravya) as it associates with 
separate kalanu, which do not unite with each other. The mode 
(paryaya) of the substance of time (kala) - the ‘samaya ’ - manifests 
in the slow movement of the atom of matter - the pudgala- 
paramanu. That which neither originates nor vanishes with the 
origination or destruction of the mode, i.e., the ‘samaya’, is the 
kalanu, the substance of time (kala dravya). The mode that is the 
‘samaya’ is transient, the kalanu or the substance of time (kala 
dravya) is eternal. There is no smaller time than the ‘samaya’-, it is 
indivisible. If the ‘samaya’ were divisible, the space-point 
(pradesa) of the space (akasa) too will become divisible, which is 
untenable. It may be argued that since the atom of matter - 
pudgala-paramanu - can traverse the entire length (of 14 raju ) of 
the universe (loka) in one ‘samaya’, the ‘samaya’ must be divisible 
into the number of kalanu that the pudgala-paramanu touches 
during its journey. The answer is that the pudgala-paramanu has 
the power of fast movement; the ‘samaya ’ is indivisible. The space- 
point (pradesa) of the space (akasa) equals one indivisible atom 
(paramanu) but has the power to accommodate infinite number of 
indivisible atoms of matter (pudgala-paramanu) and molecules of 
matter (pudgala-skandha)-, this does not mean that the space- 
point (pradesa) is divisible. This is due to the power of 
accommodation that exists in the substance of the space (akasa 
dravya). In the same way, because of its inherent power of fast 
movement, the pudgala-paramanu covers the entire length of the 
universe (loka) in one ‘samaya’. This does not entail divisibility of 
the ‘samaya’. The ‘samaya’ is the smallest unit of time; it has no 
subdivisions. 
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Lord Jina has expounded that the part of the substance of space 
(akasa dravya) that an indivisible atom (paramanu) occupies is 
known as the space-point (pradesa) of space (akasa). One space- 
point (pradesa) of space (akasa) has the power to accommodate 
the atoms (paramanu) of all the remaining substances including 
the infinite indivisible atoms and molecules of matter (pudgala- 
paramanu and pudgala-skandha). 

Explanatory Note: The part of space (akasa) that one indivisible 
atom (paramanu) occupies is one space-point (pradesa) of space 
(akasa). There is nothing smaller than this space; it is not divisible 
any further. This minute space-point (pradesa) has the power to 
give room to the space-points (pradesa) of the five substances as 
well as the infinite indivisible atoms and molecules of matter 
(pudgala-paramanu and pudgala-skandha). This power of giving 
room to the other substances (dravya) is the special, wonderful 
attribute of the substance of space (akasa dravya). Although the 
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substance of space (akasa dravya) is one indivisible whole (a single 
continuum), still there is this idea of space-points (pradesa) in the 
single continuum. As our two fingers occupy different spaces of the 
single continuum of space (akasa), its divisions in form of space- 
points (pradesa) are imagined. 
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The substances (dravya) [other than the time (kala)] have one, 
two, numerable, innumerable, and also infinite space-points 
(pradesa)-, however, the substance of time (kala) certainly has 
just the mode ‘samaya ’ - one space-point (pradesa). 

Explanatory Note: The substances (dravya) that have multiple 
(many) space-points (pradesa) exhibit the oblique-collection 
(tiryakpracaya)-, tiryakpracaya is the collection of space-points 
(pradesa) in all directions. The collection of multiple (many) 
‘ samaya’ is termed the upward-collection (urdhvapracaya). All 
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substances (dravya) exhibit the urdhvapracaya since these 
undergo transformation in time (kala) - the past, the present and 
the future. All substances (dravya), except the substance of time 
(kala dravya), exhibit the tiryakpracaya. The substance of space 
(akasa dravya) has inactive (niscala), infinite (ananta) space- 
points (pradesa). The substances of medium-of-motion (dharma 
dravya) and medium-of-rest (adharma dravya) have inactive 
(niscala), innumerable (asamkhyata) space-points (pradesa). The 
substance of soul (jiva) too has innumerable (asamkhyata) space- 
points (pradesa) but these are active since the soul (jiva) 
undergoes expansion and contraction. The substance of matter 
(pudgala dravya) has single space-point (pradesa) with respect to 
its substance (dravya), however, due to its modes (paryaya) arising 
out of union with other atoms, it has two, numerable, 
innumerable, and infinite space-points (pradesa). The substance 
of time (kala dravya) has single space-point (pradesa) since the 
atoms of time (kalanu) do not unite. The five substances (dravya) - 
the space (akasa dravya), the medium-of-motion (dharma dravya), 
the medium-of-rest (adharma dravya), the soul (jiva) and the 
matter (pudgala dravya) - exhibit the oblique-collection 
(tiryakpracaya)-, the substance of time (kala dravya), being a 
substance of single space-point (pradesa), does not exhibit the 
tiryakpracaya. All substances (dravya) exhibit the upward- 
collection (urdhvapracaya). The upward-collection (urdhva¬ 
pracaya) that the five substances (dravya) - the space (akasa 
dravya), the medium-of-motion (dharma dravya), the medium-of- 
rest (adharma dravya), the soul (jiva) and the matter (pudgala 
dravya) - exhibit is due to the instrumentality of the substance of 
time (kala dravya)-, these undergo transformation due to the 
substance of time (kala dravya). The mode ‘samaya’ of the time 
(kala) causes transformation in the five substances. The upward- 
collection (urdhvapracaya) of time (kala) causes the urdhva¬ 
pracaya of the five substances (dravya). The upward-collection 
(urdhvapracaya) of time (kala) is by the time (kala) itself; its 
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transformation is the mode ‘samaya’. The time (kala) itself is the 
substantive-cause (upadana karana) as well as the instrumental- 
cause (nimitta karana) of the urdhvapracaya of the time (kala). 
For the upward-collection (urdhvapracaya) of the other five 
substances (dravya), the substantive-cause (upadana karana) is 
the substance (dravya) itself and the instrumental-cause (nimitta 
karana) is the urdhvapracaya of the substance of time (kala). 
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The simultaneous origination (utpada) and destruction (vyaya) 
in form of the ‘samaya ’ takes place in the substance of time (kala 
dravya)-, it also exhibits permanence (dhrauvya), being 
established in own-nature (svabhava). 

Explanatory Note: The ‘samaya’ is the mode (paryaya) of the 
substance of time (kala dravya). There is the origination (utpada) 
of the new mode and the destruction (vyaya) of the old mode as the 
indivisible atom of matter (pudgala-paramanu) traverses slowly 
from one time-atom (kalanu) to the other. The origination 
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(utpada) of the new mode and the destruction (vyaya) of the old 
mode take place simultaneously. One may argue, why the 
origination (utpada) and the destruction (vyaya) are postulated to 
take place in the substance of time (kala dravya) and not in the 
mode that is the ‘samaya’? If the origination (utpada) and the 
destruction (vyaya) are postulated to take place in the mode that is 
the ‘samaya’, these cannot happen simultaneously, their nature 
being opposite to each other. If one says that these may happen 
consecutively in the span of one ‘samaya’, this again is not tenable 
as the ‘samaya’ is the smallest measure of time and it cannot be 
further subdivided. Only after accepting the time-atom (kalanu) as 
the substratum, simultaneous origination (utpada) and 
destruction (vyaya) in the substance of time (kala dravya) can be 
established without any contradiction. In the substance (dravya) 
called the time-atom (kalanu), in one ‘samaya’, there is the 
destruction (vyaya) of the prior mode (paryaya) of ‘samaya’, the 
origination (utpada) of the new mode (paryaya) of ‘samaya’, and 
the permanence (dhrauvya) of the substance of time (kala dravya) 
itself. If the time-atom (kalanu) is not considered as the substance 
(dravya), these three phenomena cannot be explained. As an 
illustration, upon bending a finger, the prior mode that is the 
straight finger gets to destruction (vyaya), the new mode that is 
the bent finger gets to origination (utpada), while the finger itself 
has permanence (dhrauvya). The substance of time (kala dravya) 
has the nature of existence, the ‘samaya’ is the mode of the 
substance of time (kala dravya)-, both exist in the same space-point 
(pradesa). The substance of time (kala dravya) too is characterized 
by origination (utpada), destruction (vyaya) and permanence 
(dhrauvya), like the other substances (dravya). 
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The time-atom (kalanu) or the substance of time (kala dravya) 
undergoes the origination (utpada), the permanence (dhrauvya,) 
and the destruction (vyaya) in each ‘samaya’, that is the mode of 
the substance of time (kala dravya). The substance of time (kala 
dravya) exists eternally with this characteristic [of the 
origination (utpada), the permanence (dhrauvya) and the 
destruction (vyaya)]. 

Explanatory Note: In one ‘samaya’, there is the origination 
(utpada), the permanence (dhrauvya) and the destruction (vyaya) 
in the substance of time (kala dravya). The origination (utpada), 
the permanence (dhrauvya) and the destruction (vyaya) that takes 
place in one ‘samaya’, must take place in all ‘samaya’. The 
substance (dravya) of time-atom (kalanu) forever remains 
permanent (dhrauvya)-, there is the destruction (vyaya) of the prior 
mode (paryaya) of ‘samaya’ and the origination (utpada) of the 
new mode (paryaya) of ‘samaya’. Thus, the origination (utpada), 
the permanence (dhrauvya) and the destruction (vyaya) are 
established in the substance of time (kala dravya). 
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Any substance (dravya) that has neither the indivisible, multiple 
space-points (pradesa) nor a single space-point ( pradesa) that 
reveals its real nature, is a non-substance (avastu) since it is 
other than ‘existence’. 

Explanatory Note: Existence of a substance is characterized by 
the simultaneousness of origination (utpada), destruction (vyaya), 
and permanence (dhrauvya). Without the space-points (pradesa) 
of the substance (dravya), the existence cannot be maintained. If 
not even one space-point (pradesa) is attributed to the substance of 
time (kala), the root of its existence will vanish. One may argue, 
why not accept just the mode of ‘samaya’ without the existence of 
the atom of time (kalanu)? The answer is that the mode of 
‘samaya’ cannot sustain itself without the associated permanence 
(dhrauvya) of the substance (dravya) that is the atom of time 
(kalanu). The support of the mode of ‘samaya’ is the atom of time 
(kalanu) having just one space-point (pradesa). With this scheme, 
the origination (utpada), the destruction (vyaya), and the 
permanence (dhrauvya) in the substance of time (kala dravya) can 
occur simultaneously. Someone else may argue, why not consider 
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the substance of time (kala dravya) as one indivisible whole 
occupying the whole of the universe (loka), rather than as 
innumerable atoms of time (kalanu) filling up the universe (loka)? 
The answer is that if the substance of time (kala dravya) is one 
indivisible whole, the mode of ‘samaya’ cannot be established; only 
when the indivisible atom of matter (pudgala-paramanu) 
traverses slowly from one space-point (pradesa) to the other, the 
mode (paryaya) of time ‘samaya’ appears as the time-atoms 
(kalanu) are different in the two space-points. One may agrue next 
that if the substance of time (kala dravya) is considered to be an 
indivisible whole comprising innumerable space-points (pradesa) 
filling up the universe (loka), as the indivisible atom of matter 
(pudgala-paramanu) traverses slowly from one space-point 
(pradesa) to the other, the mode (paryaya) of time ‘samaya’ can be 
established. This argument entails great fault. If the substance of 
time (kala dravya) is considered to be an indivisible whole, there 
can be no difference of mode (paryaya) of time ‘samaya’. As the 
indivisible atom of matter (pudgala-paramanu) would traverse 
from one space-point (pradesa) to another, it will encounter the 
same mode of time ‘samaya’ in all space-points (pradesa). There 
will be no difference of time, that is, the ‘samaya’. The mode of 
time ‘samaya’ can only be established when the time-atoms 
(kalanu) are different in different space-points (pradesa) of the 
space (akasa). The argument has another fault. The substance of 
time (kala dravya) does not exhibit the oblique-collection 
(tiryakpracaya)-, it exhibits only the upward-collection 
(urdhvapracaya). If the substance of time (kala dravya) is 
considered to be an indivisible whole comprising innumerable 
space-points (pradesa) filling up the universe (loka), it must 
exhibit the oblique-collection (tiryakpracaya). And then the 
oblique-collection (tiryakpracaya) must become the upward- 
collection (urdhvapracaya). This is not tenable. The mode of time 
‘samaya’ can only be established when the substance of time (kala 
dravya) is considered as comprising the atoms of time (kalanu), 
each occupying one space-point (pradesa). 


188 






cdl-'i'l fuifg<{l fuiWi I 
Wt ?T ^|U|f< 4lc|) MIUM^ckhlP^fl*^ 112-53II 

WWt I 

■q^rf ^IHlfd WTST^Tf^RT®!^: 112-53II 

WRFqT§f - [ WU^I: ] 3^-37^ q^Tf 3 ^T]=RT [ 3T^: ] TR FFT*ff ^ 
[ Tmt: ] ^RT f37T t^T[ Rt [ vfRb: ] RF #T F^F t RF [ fef: ] 
3TTrf^-3FR[ [ f^rfgrT: ] ftgeT RFF f37T f [ rf ] FR sRT-FRFR FTlRf RTT 
[R:] Rt R5F 'jiHdl t" RF [RiR:] ^cRT-FfSTF ‘RToTT rIr 1?, RF 
RlR-sRT[ U|UMdteblfa*M<£: ]RraK^TT^RRWff^Rf^F|-| 

The universe (loka) is eternal (nitya) and fixed, and is filled with 
entities (artha) which are endowed with space-points (pradesa). 
That which knows this universe (loka) is the substance of soul 
( jlva), endowed with four life-essentials (prana). 

Explanatory Note: The universe (loka) comprises six substances 
(dravya) and exists eternally. Out of the six substances (dravya), 
only the substance of soul (jlva) has amazing power and knowledge 
of the self and others. The other five substances are the objects-of- 
knowledge ( jneya) and the substance of soul (jlva) is both, the 
knowledge (jnana) and the object-of-knowledge (jneya). Although 
the substance of soul (jlva), by its inherent nature, is endowed 
eternally with the power of knowledge etc., in its worldly 
existence, contaminated by the karmic matter, it is related to the 
four life-essentials (prana). These four life-essentials (prana) exist 
in the empirical-soul (vyavahdra-jlva)\ these are conventional 
attributes of the soul jlva). The four life-essentials (prana) and the 
substance of soul (jlva) must be differentiated so that the soul 
(jlva) is able to attain its genuine and authentic own-nature 
(svabhava), as revealed by the transcendental-point-of-view 
(niscayanaya). 
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H rfSJT oicimuf) cTfTRf IT | 

II 2-5411 



<WT ^dUIUHWSTT ^:WTS I 
^HMMyiUM 41 c|H|‘ qcrf^T PTT^ 112 54II 


uini^iiaf - [ ^nPT: ] ib twt ] sfc ?rf 

[ aWUlUl: ] #T ^T-^T°T [-5T TWT] 4k WR [ 3TFJ:-gWT: ] 
37T5-WT [ ] 4k [ 3JHMHUIUI: ] ^RTT^MTR 

[ WIT: ] (^T) ¥PT [ 4lc|HI ] 4t4f ^ ^ tl 


The life-essentials (prana) of the substance of soul (jiva) are the 
(five) sense-life-essentials (indriya-prana ), the (three) strength- 
life-essentials (bala-prana), the age-life-essential (ayuh-prana), 
and the respiration-life-essential (svasocchvasa-prana). 


Explanatory Note: The sense-life-essentials (indriya-prana) are 
five: the sense of touch (sparsana), the sense of taste (rasana), the 
sense of smell (ghrana), the sense of colour (caksu), and the sense 
of hearing (karna). The strength-life-essentials (bala-prana) are 
three: the strength of body (kayabala), the strength of speech 
(vacanabala), and the strength of mind (manobala). The duration 
of life of the mode (paryaya), like the human being, of the 
substance of soul (jiva) is the age-life-essential (ayuh-prana). The 
respiration-life-essential (svasocchvasa-prana) is one; breathing, 
i.e., exhaling and inhaling of the air, is the respiration-life- 
essential (svasocchvasa-p rana). 
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tfl'UlR ^ft did f< dldfHf< # % dlPdcf) docf I 

#^^xnWxraTi4)jJ|d<c^f^ fuicd-dl 112-5511 


dT^^dldPd dlPd^Pd zft % dlPdd: dcfa I 

TT ^ftd: TTMT: ^T: H2-55II 

- [ d: ] dt -%^Fd^-q 3TTdIT [ % ] f^R ^ [ dR]f$T: ‘gWT: ] 

^ dTC WTf ^ [ did Id ] dtcTT f, [ dlfd^Pd ] dl^T, 

[ ^ dHdd: ] ‘ C TF^ dklT dT, [ d: ] df [ 'did': ] dld-d^T t[^T:]3fk 

[ dWTT: ] dTTf TfM [ ^<J|cd^ : ] ^ [ Pd4dl: ] t 4 M tl 


Certainly, the consciousness (atma) that lives presently, will live 
in the future and has lived in the past with the above-mentioned 
four life-essentials (prana) is the substance of soul (jlva dravya). 
And, these life-essentials are fashioned by the substance of 
matter (pudgala dravya). 

Explanatory Note: The soul (jlva), from the transcendental- 
point of view (niscayanaya), has consciousness (jivatva, cetanatva) 
as its principle of life. It is eternal, inherently endowed with 
infinite knowledge, happiness etc. However, in its worldly 
existence stretching infinite time past, due to union with external 
material substance (pudgala dravya), the soul (jlva) undergoes 
changes in modes (paryaya) in form of the four states of existence - 
the human being (manusya), the infernal being (naraka), the 
plants and animals (tiryanca), and the celestial being (deva). In 
these worldly states of existence, the soul (jlva) empirically lives 
with the above-mentioned four life-essentials (prana). Actually 
these four life-essentials (prana) are not the inherent, own-nature 
(svabhava) of the soul jlva); these prana are fashioned by the 
substance of matter (pudgala dravya). 
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*ftcfr muifui^ ®r^r i 

ch^ihd <^f<aqwrif cb^fi 112 - 56 II 

Wlfrogr ®r^t hl£lP<cP: I 

WiJSJFT: cb4iW ®rsq%5^: cF^ffsT: 112-56II 

hWMIsf - [ hl£lPd4: ] ^-TFTSTR 3#( TJ^lefcp 3T^F 

^Tf 3 ] «f«|T f37T [ *ftcT: ] 3IW [ U|U|Ph<£: ] ^TR Ml' 3 W 

i 3 ^: -& Tjjnjf ^ tfsfa 3 # [ cb4<bcd ] ^ 3 ^?r ^ sro fq; ^ 

W ^ [ 3TF»J3?FT: ] ^3TT [ 37^: cRlffiT: ] 3RR Rdfa ^HTRWf^ 
^FTf Tl [ WZfrf ] "facIT f| 

The soul (jlva) bound with karmas like delusion (moha), 
attachment (raga) and aversion (dvesa) is endowed with (four) 
life-essentials (prana) and, as it entertains dispositions on 
fruition of these karmas, it binds itself with new karmas [like the 
knowledge-obscuring ( jhanavaranlya ) karma]. 

Explanatory Note: The soul (jlva) attains (four) life-essentials 
(prana) that are of the nature of matter (pudgala) due to its 
dispositions of delusion (moha), attachment (raga) and aversion 
(dvesa). And due to karmas, material-in-nature (paudgalika), like 
delusion (moha), attachment (raga) and aversion (dvesa), the soul 
is bound with the four material life-essentials (prana). Thus, the 
cause of the four material life-essentials (prana) is material- 
karmas (dravyakarma). The effect is as per the cause; caused by 
the material-karmas, the life-essentials (prana), the effect, too, are 
material. On attaining these life-essentials (prana), as the soul 
experiences the fruition of the bound karmas, it again binds itself 
with new material-karmas. Therefore, these life-essentials (prana) 
are attained due to material-karmas. Product of material-karmas, 
these life-essentials (prana) are material in nature. It is clear that 
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since the life-essentials (prana) are produced by the matter 
(pudgala) and can only produce the matter, these are essentially 
material in nature (paudgalika). 


MiUTMlsr ^frcTt cbUlPd ^ftcTprf I 

^ % ofsit ui |U|jcRU| |f<cba|fi 112-5711 

yiuiNisf ^ftcfr drOPd i 

^ 7T ^frT If ®RTt ^HIcKUiiP'chtlf^T: 112-5711 

- [ 'SffF ] ^ [ 7T: ] RF TTM-'H^dU [ "FTR: ] #FTRl" 37I?cn 

[ ] T%-TPT-tF *rraf 3 [ *flci4): ] f*it ft ^Nf ^ 

[ UlUINIsf ] WTf W [ cbtlld ] ^RTdT t cR [ % ] fd^R 3 F*t£ 

[ ^HIdttHlfdch4RT: ] TfHRRTlfF 3^ ^rqf 3 [ <5RT: ] ^fd-f^RTTf7 
3FF [ *rafcT ] FfdT i? I 

When the (worldly) soul ( jlva), out of its dispositions of delusion 
(moha) and aversion (dvesa), causes injury to the life-essentials 
(prana) of souls (jlva) - self and others, then it certainly 
experiences bondage of (eight kinds of) karmas, like the 
knowledge-obscuring (jnanavaranlya) karma. 

Explanatory Note: Being endowed with the four life-essentials 
(prana), the soul must experience the fruits of its bound karmas. 
While experiencing the fruits, due to its dispositions of attachment 
(raga) and aversion (dvesa), it causes injury to the knowledge- 
consciousness of own soul (jlva) and also to the material life- 
essentials (prana) of other souls (jlva). The soul’s dispositions of 
attachment (raga) and aversion (dvesa) may or may not cause 
injury to the life-essentials (prana) of the other souls jlva) but 
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certainly cause injury to own soul (jiva■). As the soul (jiva) 
entertains dispositions of attachment (raga) and aversion (dvesa), 
it causes bondage of many kinds of karmas and, as consequence, is 
endowed again and again with the material life-essentials (prana). 
Thus, these four life-essentials (prana) are due to the material- 
karmas. 


3TR[r $mf< Midi wr wr3iwr i 

TT ^iic( tttTtT f^TTQTT 112-58II 

3TW HHUVri WTH tR: ’CRTRFT I 

^ ^TfrT 112-5811 

UWMIsf - [ ] aMf^FTel TT ^qff 3 ^ [ ^TTRT ] 

t" rR cRi [^T: ^T: ] ‘5^1: [ 3TRPT ] 

[ UIUIIH ] WTf ^ [ SlK^Pd ] ^TRT °btdl i? [ 'dd dd) fdi 

[■^rsrphj] mk t tjjr iwf [ r^N^N ] fwff 3 

[ ] TRR ^ [ R tilflfW ] %TT f I 

The soul (jiva) that is soiled, since infinite time past, with karmic 
dirt keeps on attaining new life-essentials (prana) so long as it 
does not get rid of infatuation towards the objects of the senses, 
own body being the principal object of the senses. 

Explanatory Note: So long as the soul (jiva) does not give up 
infatuation towards the sense-objects, like the body, it keeps on 
acquiring the life-essentials (prana) and, as a result, transmigrates 
in the four states of existence. The internal cause for acquiring the 
four life-essentials (prana), therefore, is infatuation. The soul 
(jiva) must discard infatuation towards the sense-objects. 
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*rr ^^T^3fmrTwf i 

ch ^u #TJTfe rf WTT 34uj;^ffrT 112-59II 


mcm-iur 


R $^1^4) ^iMillJWIcMch SSTRfcT | 
cfiiffR: RT R TT WTT 3^<Pd II2-59II 

- [ -et: ] ^fr Tgm [ rrit] ffcpr, rttpi, 

ara?nf^F fwff rtT Rt?Ff w #r [ RTRRFi ] [ 3 m 4 W ] tftrt 

RRhlcjl ^ fRR "^RR-TRRR RTF [ ^MI'mIcI ] i^cbW-pclTl £)dR 3RJRR 
RRdT f [ R: ] RF ^-f^Fft [ cFRffST: ] RRRT ^JRRJR RRlf 3 [ R 
] TFlt FFTFtaTI [ R ] 3R RFToRT RTF [ TTPJTT: ] TraR-RRFH ^ RRRT 
■J^IefNF ¥RT [ ^ST ] f^RT RTF [ 3RJRTfcT ] Ft^F FR R^ f? fsfRft cTCF 
RT RtRffl 

How can the material life-essentials (prana) follow the soul (jiva) 
which, after subjugating infatuation towards the sense-objects, 
engages in meditation of only the pure soul-consciousness, and 
does not get attached to all kinds of karmas? 

Explanatory Note: The material life-essentials (prana) can be 
got rid of through subjugation of all attachment. Subjugation of all 
attachment entails the attainment of the state that is called 
‘vitaraga’. The crystal acquires its pure luster when not in 
proximity of black, yellow and green objects; similarly, the soul 
acquires its pure own-nature (svabhava) when not soiled with 
infatuation towards the sense-objects. On subjugation of all 
attachment, the soul acquires its pure state - ‘vitaraga’. 
Thereafter, it does not get bound with material life-essentials 
(prana). It is essential to get rid of attachment towards the 
desirable (ista) and undesirable (anista) objects. 
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arP^Tiruir^^ % 3irTOrej*d<fuj i 

112-6011 


3TfTr1^Tfa^r IjTsI'WISiPtA i 

3T$f: xrqfa: TOJHlRy^: 112-60II 

uwMi«f - [ ^rw^rnrw^] ^ 

atfRRcfcR ^ [ 3TS^r ] wf t [ % ] Prc-cM Tf 4 
[ 3T§jf^T TT^rT: ] 3T^T-^T^ - -q^M-^sq <£ TPTbT 3 - FcTF f37T 
[3T$f:] 3#^ f [FT: ] ^F FTF 

[TOJUlP^y^t: ] ^ FT [xpjfa: ] FT-FTCFT 

auf^ (f^FR) TFfa tl 

The substance of soul (jlva) exists in own immutable nature; 
however, due to union with other substances - matter (pudgala) 
- it gets transformed into unnatural-modes (vibhava-paryaya) 
with particularities of bodily structure (samsthana), joints 
(samhanana) etc. 

Explanatory Note: Due to union with physical matter (pudgala), 
the soul (jlva) is transformed into its unnatural-modes (vibhava- 
paryaya), like the infernal being. These modes (paryaya) appertain 
to the soul (jlva) that is in its unnatural state; these are utterly 
perishable, and worth discarding. The soul (jlva), when rid of 
union with physical matter (pudgala), has the self-illuminating, 
eternal and immutable mode (paryaya), characterized by 
knowledge and perception. This mode (paryaya) of the soul (jlva) is 
worth accepting. 
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HHKchPd4ch^l: TOHlPdr^rRTSrT ^TcTT: I 
mm 'dlcUdl^d'MlR^H^^UI: 112-61II 

WRRTT4 - [ 'jflclHl* ] mttft «Nf ^ [ H-HKobfrl^^l: mm: ] ^ 

FJSJ, 'TRpF, f^f 3^ ^or Tqfa f ^ [ d|Hcb4ui: ^Trf^T: ] 

^ ^ [ TOTHTf^T: ] TIWT, W, TRf, Wfq $ 

ft [ mmn wi: ] 3 ^ 11 


The worldly souls (jiva) attain these unnatural-modes (vibhava- 
paryaya) as human (nara), infernal (naraka), plant and animal 
(tiryanca), and celestial (deva) on fruition of the name (nama - 
physique-making) karmas comprising bodily structure 
(samsthana), joints (samhanana) etc. 

Explanatory Note: Just as the fire, while burning, adopts 
unnatural forms of the fuel - dung, wood, grass - that are modes 
(paryaya) of its existence; in the same way, the soul (jiva) adopts 
unnatural forms of the human being, the infernal being etc. that 
are modes (paryaya) of its existence. These modes (paryaya) are 
the result of fruition of karmas; these are not the own-nature 
(svabhava) of the soul (jiva). 
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cf ^IdpUN^ <cdf(^jd frTFT I 

'diuif< *ff TTfwcf TIT ■# 34UU|<fddf^ H2-621I 

rf <H^lc|PHd^' sioMfd^ fw fWNsMMH, I 
dHlfd -ST: ^fdchr^* ^ TpifcT H2-62II 

WRRTT§f [ ’£T: ] ^ [ rf ] T^fq?T [ ] s^T ^ 

^^TTfeTr^T Tff3d 3^ [ iw WWrf ] ?oq-^T-^T 37?^T 
^qn^-^-^T - #r w( fr [ s'oii^d^ra 1 ] ^ ^ 
fT3[-vm [ ■HldcbcrM ] ^ ^T%d [ dHlId ] ^IHrTT f [ TT: ] m 
[ 3 ^ 0 ^ ] tt f^rar 3 T^ft s^ff 3 ^ ^pfcT ] %■ ^ 
STO Wf^rTTI 

The soul (/zua) that knows well the nature of the substance 
(dravya) as existence-of-own-nature (svarupastitva) that has 
already been expounded as having three distinctions - substance 
(dravya), quality (guna), and mode (paryaya) or origination 
(utpada), destruction (vyaya), and permanence (dhrauvya) - 
does not entertain delusion (moha) in respect of substances 
(dravya) that are different from the self. 

Explanatory Note: Two ways of (three) distinctions have been 
expounded for knowing well the nature of the substance (dravya): 
a) in respect of substance (dravya), quality (guna), and mode 
(paryaya), and b) in respect of origination (utpada), destruction 
(vyaya), and permanence (dhrauvya). The soul that knows well the 
nature of the soul (jlva) and the non-soul (ajiva) in respect of these 
two kinds of (three) distinctions understands the existence-of- 
own-nature (svarupastitva) and is equipped with the power of 
discernment through the faculty-of-discrimination (bheda- 
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vijhana). The soul equipped with the faculty-of-discrimination 
(bliedavijnana) does not entertain delusion (moha), attachment 
(raga) or aversion (dvesa) in substances other than the self. The 
soul that, at propitious time, accomplishes either the subsidence 
(upasama) or the destruction (ksaya) of the wrong-belief 
(darsanamoha) attains the power of discernment between the soul 
(jiva) and the non-soul (ajiva). It then knows that the soul (jiva) 
must exhibit consciousness (cetanatva) in its substance (dravya), 
quality (guna), and mode (paryaya). The transformation of 
consciousness (cetanatva), in form of origination (utpada), 
destruction (vyaya), and permanence (dhrauvya), takes place 
while maintaining the existence-of-own-nature (svarupastitva). 
All that is other than the soul (jlva) is the non-soul (ajiva) 
substance (dravya). The non-soul (ajiva) must exhibit non¬ 
consciousness (acetanatva) in its substance (dravya), quality 
(guna), and mode (paryaya). The transformation of non¬ 
consciousness (acetanatva), in form of origination (utpada), 
destruction (vyaya), and permanence (dhrauvya), takes place 
while maintaining the existence-of-own-nature (svarupastitva). 
‘Due to my delusion (moha), I had mistaken the non-soul (ajiva) 
substance (dravya) for my soul (jiva). ’ This way the knowledgeable 
soul (jiva) discriminates between the self and the non-self. 


3forr ^3TmrqT 3 cT 3M U||U|<ffu| TrfrJT^t I 

HT % cTT 3cT3Tmt 112-63II 

3TW atliilhlrMI aM41JH TrfcTTrT: • 

TrTsftr cTT dMi|)J| 3TR*Rt 112-63II 

UIHMIsf - [3inqT] f, 

[ 3Wi: ] elf ■qft^TTR [ ] ^rTTdT-^lT 
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[ *TfuTW: ] W TOTT tl [TT: 3Tftr ] TO ^ TOT TO 

[ 3TTTOFT: ] TOTO TO [ TOCRTHT: ] wfrd - ^TOT 'TpTOrR [ % ] fdTOR 3 

[ Wf' ] ^JTOTOT [ W ] 3TTOT [ 3^J^T: ] TOjTOTOT [ TOffcT ] ^cfT tl 

The soul-substance (jiva dravya) is marked by cognition 
(upayoga) that manifests in knowledge-cognition (jnanopayoga) 
and perception-cognition (darsanopayoga). Certainly, the two 
kinds of cognition (upayoga) of the soul (jiva) are in form of 
either auspicious-cognition (subhopayoga) or inauspicious- 
cognition (asubhopayoga). 

Explanatory Note: The consciousness (cetana) of the soul (jiva), 
which is in impure (asuddha) state, manifests in form of cognition 
(upayoga) - knowledge-cognition (jnanopayoga) and perception- 
cognition (darsanopayoga). Due to this cognition (upayoga), the 
soul (jiva) is bound by material-karmas (dravyakarma). General¬ 
consciousness (samanya cetana) is perception (darsana), and 
specific-consciousness (visesa cetana) is knowledge (jhana). The 
cognition (upayoga) is classified into pure-cognition (suddho- 
payoga) and impure-cognition (asuddhopayoga). The cognition 
that is rid of all attachment - vitaraga upayoga - is pure-cognition 
(suddhopayoga) and the cognition with attachment - saraga 
upayoga - is impure-cognition (asuddhopayoga). The impure- 
cognition (asuddhopayoga) is further classified into two kinds: 
that steered by virtuous (visuddha) passions - mahdakasaya - and 
that steered by wicked (samklesa) passions - tivrakasaya. The 
first, steered by mahdakasaya, is the auspicious-cognition 
(subhopayoga), and the second, steered by tivrakasaya, is the 
inauspicious-cognition (asubhopayoga). 

^uui vjilcif-H I 

cTT rTST W HT ^mfcST 112-64II 
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^ WT fraRT wfrT I 

3T^rm CTT rTSTT 414 44k4T% 4 ^4)ifw 112 6411 


gopETTOR 


4T444T$>f - [ 4MHI ] 3TT6RT 4l [4f^] 4t [%] fd?444T [^4: 
OTT: ] ^R-->J4T-%^Tf^ 44 %4-f43444 34^ 4iT4R - ^4t44t4 
- £)dl i? 44 444 [ ^<4 ] 4ldl 4>t 444 44^ 4T4T 
^M-4rf4T 1 w [444] ^4gT ^44 3Th4T ^ 4^lT 3 4444 4t 
[ 4TfrT ] 4T4Tlkr t [ 44T 4T ] 444T 4# 444 [ 3^J4: ] f44 444 
3744T ^ f4?4R4-f444-4r4T4Tf4 44 SRJ^44)4 I^TT t" 4l [ 4T4 ] 3T4T4T 
4t 4T4l 4T4T 44-44 ^44-4ff4r f44 3T44 444 fl [44t: ] 44 
4J4t44t4 3^ 3^]4t44t4 4f44ff ^ [ 3T4T4 ] 44 4^ 4T [ 44: ] 
4454 44 444-44 44 [ 4 3Tf4T ] 4#f ^4T tl 

When the soul (jlva) is engaged in auspicious-cognition 
(subhopayoga), like giving of gifts and adoration of the Supreme 
Beings, there is certainly the bondage of meritorious (punya) 
karmas. When the soul (jlva) is engaged in inauspicious- 
cognition (asubhopayoga), like evil passions and sense- 
gratification, there is certainly the bondage of demeritorious 
(papa) karmas. When the soul (jlva) is not engaged in either 
cognition, no bondage of material karmas takes place. 

Explanatory Note: Impure-cognition (asuddhopayoga) of both 
kinds - auspicious-cognition (subhopayoga) and inauspicious- 
cognition (asubhopayoga) - is the cause of bondage of karmas. 
Only when the soul (jlva) is engaged in pure-cognition 
(suddhopayoga), there is no bondage of karmas. This establishes 
the fact that impure-cognition (asuddhopayoga) is the cause of 
bondage of karmas and pure-cognition (suddhopayoga) is the 
cause of liberation (moksa). 
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*rT Mfi'urrfc* <^f< Titer 3roTm4 i 

^ fllUichMl ■# TOT 112-65II 

4t ^Hlfd P^H dc^Pd Pflc£IWSHHHIKH | 

R TTFJTOT WTFT: TT ^TTOTW 112-65II 

blhl^ll4 - [ -ST: ] *4 [ P^H] Wp ^iPT^T 'T=c4^ 4t?TCPT 

4 3#^cf t ^4 TTOT ^4 [ vrlMlfd ] RHcTT 4 [ PHc£H] 3w4f* 
TfFcT fTT5 ■qr4fg4T ^4 [ M^Pd ] WdfPs 4 47srarr t [ TT^T ] RRt WT 
[ 3HHIUHJ 3Rftt 4 ^4 - 3TT^rr4-^Tr^M-^rr^3Tf ^4 - 4t rhcit 4, 
4^srtt 4 [ r ] 3^ [ r44 ] tfrtt #4f tc [ ttt^tot: ] ^tptr ^rt i 

[ TOT ] ^ET [ TT: ] [^*T: 3d4ld: ] ^4 Pr4t - 4?TR- 

fenr-^R ■qft^TT^T rfrt Rrf^i 

The soul (jiva) that knows the nature of the Tlrthankara (Lord 
Jina, the Arhat ), perceives with knowledge-eyes the liberated 
souls (the Siddha), similarly, knows and perceives the saints 
(sramana, anagara) - the chief preceptor (acarya), the preceptor 
(upadhyaya), the ascetic (sadhu) - and is compassionate towards 
all living beings, engenders auspicious-cognition (subhopayoga). 

Explanatory Note: Without attaining the excellent state of 
destruction-cum-subsidence (ksayopasama) of the perception- 
deluding (darsanamohanlya) and the conduct-deluding (caritra- 
mohanlya) karmas, and in the presence of the virtuous- 
attachment (subharaga), the soul (jiva) has the disposition of 
adoration of the five Supreme Beings. It also has compassion 
towards all living beings. These are marks of auspicious-cognition 
(subhopayoga). 
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pdflilchfll3TrrTrst JI) I 

112-6611 

PdMdchNIdlclJII^ STfrT^fs t\\\ 1ydd: I 

^qpfqr ^MdlJll WT 112-6611 

uwi^usf - ['£R2T] f^g ^rr [ ] 3i?p; ^pt feR qrlr^rrq 

[ iwr^RFWiT^: ] iPsRI-fsm I^IT sF^^rfl-ITTFI IdTl 3T?RI ^ it, 
[ SjfrT^Pgj t \^ll Pydd: ] fa»qT 7TTIIT pFT IpTT, affiMfo 3^q 
«jH^q tr, inf ffcr anf^ ^rf - wtti ^rfii it, [ ^ri: ] Iwrfi 
3TF^RW ^ cfR^ 4' Rir ^iwt It afk [ 3*TFfar: ] oftwi ^T-^pqi RFf 
ir fi^rnTit i iftt it [ it: ] ri ift^m [ sr^r: ] 

3q^qtq#q wfi 


The soul O'iTaJ whose cognition (upayoga) is strongly inclined 
towards sense-gratification and passions (kasaya) like anger, 
who listens to fallacious doctrines, contemplates on inauspicious 
dispositions, engages in destructive discussions, has cruel 
tendency, and holds false beliefs, engenders inauspicious- 
cognition (asubhopayoga). 


Explanatory Note: On fruition of severe perception-deluding 
(darsanamohaniya) and conduct-deluding (caritramohaniya) 
karmas, the soul (jiva) engages in inauspicious and wicked 
attachment (asubharaga). It shows no interest in the Supreme 
Beings, holds false beliefs, engages in sense-gratification, listens to 
fallacious doctrines; on the whole, its conduct is lamentable. Such 
soul is ever engaged in wicked activities and engenders 
inauspicious-cognition (asubhopayoga). 
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^uu^Pd^ | 
uiiuia|jma|j| ^nrr 112-6711 


^fftpjcRTt ^ 34| 

^TTSJ^gftSf ^HIrMch<-llrMch ^MI^lPM 112-67II 

WRRTT§f - [ 3T3THiqqHKfed: ] fqsqr?q, fspsR, qr<Mlft ifef f37T 
[^Im^cW: q ] qraf 3 •afT WTfiT q#T 9f^ qMT 

[ 34^1^ w^m qqq] 34k qjq- 3 T?jq q$q qrq-qq qr-qTqf q 

q'RTSRff I^fl qqT^qrrf qfr qqH qpT^ cffvff IRTT [ 34^' ] RcT-qR-fq^qft 
[ ^IHIr*4ch ] ^TRcp^q [ 34Tr*TcF ] qp (34RqT) cfJT [ ^|±l|Pq ] 

q^q qqwl - qrq 4' qR f3rr ?rh (3^qq) r-rt^i 

Rid of inauspicious-cognition (asubhopayoga), also not having 
dispositions of auspicious-cognition (subhopayoga), and with a 
sense of equanimity towards all other substances (dravya), I, 
with knowledge as my innate nature, meditate on the pure soul- 
substance ( jlvadravya, atma). 

Explanatory Note: Impure-cognition (asuddhopayoga), in form 
of the auspicious-cognition (subhopayoga) as well as the 
inauspicious-cognition (asubhopayoga), is the cause of union of 
foreign matter - material-karmas (dravyakarma) - with my soul 
(jlva). Both, the auspicious-cognition (subhopayoga) and the 
inauspicious-cognition (asubhopayoga) , are due to fruition, mild 
and severe, of the deluding (mohanlya) karmas; these are not the 
nature of my pure soul ( jiva); these are generated due to foreign 
matter. Therefore, I adopt equanimity; I do not accept foreign 
matter. This way, I get rid of the impure-cognition (asuddho¬ 
payoga). I establish myself, eternally and firmly in my pure soul- 
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nature; I adopt pure-cognition (suddhopayoga). This effort of 
mine, to establish myself in soul-nature through pure-cognition 
(suddhopayoga), is my preparation for getting rid of all causes of 
union of foreign matter with my soul. It is the path to liberation. It 
is, in fact, my assurance for the attainment of liberation (moksa). It 
is the pure state of my soul (jlva), rid of the dispositions of the doer 
(karta) and the enjoyer (bhokta), and without influx (asrava) or 
bondage (bandha) of karmas. It is the state of the liberated soul. 


<J||£ ^$1 TIT Huil TIT to cnufl "GT cbKUl* ^R-( I 
cFrTTTim cb'N'Rm SnJpfrTT to ebTfl'UI* 112-6811 

TO to R ^ R to smt ^ ^Rxrf I 
cRrrf R R chKfildl 3TJIRIT % cb<j U||1 i 112-68II 

umi-to - [ to ] ^fr ^r-to tortt f # [ to R ] 

to-TO Wf \[ ITT: R ] to ] to [ ] fTOR 

If [ tot ^ ] Rtofd-TO *ft to f I [ to chTTtrf ^ ] <FT TOI-TOTTO 
H *tt to \\ I [ cFrrf ^ #T to 

H TOT "to to it fsRT it 3 to? fto to 

t [ cbitRidi r] <rtr tot n to tor tor to t - 
^Krl-TOf it <i’1 c hl TOlf 1? [ cb^un ] to; TO '^Tt T tt it ito RTot 
^TO-ftot‘ TO [ 3FJIRTT 1 ] 3^fto to* - 3ft 3^tor ^ 

to it to to to to ii i^r toto 3 tor 3 toi 

TOTOl|t 

I - the pure soul (jiva) - am not of the nature of the body; I am not 
of the nature of the mind; and certainly, I am not of the nature of 
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the speech. I am not the cause of their activities (of the body, the 
mind and the speech); I am not the doer, the administrator, or 
the approver of these activities. 

Explanatory Note: The soul (jiva) that has the power of 
discrimination between the self and the non-self knows the nature 
of all substances (dravya). It knows that the three activities - of the 
body, the mind and the speech - are material (paudgalika) in 
nature. It, therefore, does not entertain the misconception that 
the self is the doer, the administrator, or the approver - krta, 
karita, anumodana - of such activities. Since these activities are 
produced by foreign matter, it renounces all such activities. 
Eradicating the impure-cognition (asuddhopayoga) that shows up 
in form of the auspicious-cognition (subhopayoga) or the 
inauspicious-cognition (asubhopayoga), it gets established firmly 
in own-nature (svarupa). In pure-cognition (suddhopayoga) , all 
causes of the influx of foreign matter are eliminated. 


fcr qWTTJ^ocnuf 112-6911 


TRt cTPlft M^Ms^JIcMcbl I 

-^T: H2-69II 

bWMIsf - [ ^: ] [ ITT: ] f%Td [ RT ] afa [ ] ^RFT - ^ #ff 

"ThT [ ^IcdsfoMIrilcbl: ] t [ ^frT ] t^TT [ ] 

%R'FP^ ^ f [ ^T: ] sfc [ ^IcdsfoM ] 

[ 3Tffer ] T1 [ lKP|UJ£©M|U|| ] ^iT 

[ te: ] fw ti 
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Lord Jina has expounded that the body, the mind and the speech 
are the nature of the substance of matter (pudgala). Further, the 
substance of matter (pudgala) certainly is the molecular union 
of the infinitesimal atoms of matter. 

Explanatory Note: These three - the body, the mind and the 
speech - are certainly of the nature of the substance of matter 
(pudgala). The mode (paryaya), as a result of the union of atoms 
(paramanu), is the unnatural mode (paryaya) of the substance of 
matter (pudgala). Although in modes (paryaya) that manifest in 
form of the body the mind and the speech, there is the union of 
different atoms (paramanu), these appear to be one due to fusion 
that takes place owing to their qualities of greasiness (snigdha) or 
roughness (ruksa). 


>J||£ Mi JJ ICdH$3TTXTT% Mimic'll cb'MI I 

rT^%TlT^^ cRWW 112-7011 

ct W ^T: Pmu^ I 

dfMlP£ T^tSf cRerf cIT 7m 112-70II 

UWMIsf - [3tf ] 7 Tp: ^ ^T] 3^RFT 

\\ [ % ^Idl: ] 3 [ W ] 

^ fnr [ fw ^ ] wlm Tiff M t, frfrr ft 
frc-M ft tl [ dkMId ] fFT [ff] ^ [3lf] 

^ TRk Iff \ \ 

[ c[T ] 3T?^T [ ] T7T ^f TT [ cFcrf V ] Tift Iff \\ 
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I (pure consciousness) am not of the nature of the substance of 
matter ( pudgala); I have not caused the fusion into molecules 
(skandha) of the indivisible atoms of the substance of matter 
(pudgala). Therefore, I am certainly not the body; not even the 
‘doer’ (karta) of the body 

Explanatory Note: I am certain that the body, the mind and the 
speech are the modes (paryaya) of the substance of matter 
(pudgala). The body is formed due to the union of infinite 
indivisible atoms (paramanu) of the substance of matter 
(pudgala). Since I have no power to transform into the infinite 
indivisible atoms (paramanu) of the substance of matter 
(pudgala), I am not the doer, the administrator, or the approver of 
the body How can I be the maker of this body? The body is the 
result of the inherent power of the substance of matter (pudgala) 
for such transformation. I have no such power. I am an altogether 
different substance (dravya). 


arq^Frt ^ ^fr i 

foT^r ctt rgmt <*t 112-71 n 

TJTITPJJ: ^T: I 

cTT cTT 112-71II 

uwMisf - [ ihhiuj,: ] ^ arf^^rnft ^m-wj t m 
[ 3 TfFd f [ y^WM: ] t [] 

] 37TT s?t TffRT i? - eft 

^ Tl ^ f [ ^RT] ^T7°T 3 W WTP5 

[fWST: W] f^RFRTT Tfe f3TT [^8T: ctf] sffc (W) 

TTfccf Ht f3TT [ f^y^llPdrcl* ] ^ 3nf^ 

^^r[3T5^ftT]-RM'^cntl 
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The indivisible atom (paramanu) of the substance of matter 
(pudgala) does not occupy multiple space-points (pradesa)', it 
occupies just one space-point (pradesa). By itself, it does not have 
the quality of sound (sabda). The atoms, with qualities of 
greasiness (snigdha) and roughness (ruksa), combine together 
to form molecules having two or more space-points (pradesa). 

Explanatory Note: The indivisible atom ( paramanu) of the 
substance (dravya) of matter (pudgala) has the qualities of colour 
(varna), taste (rasa), smell (gandha) and touch (sparsa). The sound 
(sabda) is not found in the indivisible atom (paramanu)', it is the 
mode (paryaya) of the matter (pudgala). The atoms (paramanu) 
have qualities of greasiness (snigdha) and roughness (ruksa). Due 
to these qualities of greasiness and roughness, the atoms 
(paramanu) unite with each other to form molecules, which have 
two or more space-points (pradesa). Because of the ability to attain 
the mode (paryaya) of molecules, the substance (dravya) of matter 
(pudgala) is also known as having multiple space-points (pradesa). 


SPrr^T fuic^Tful cr cdcHd-d I 
MRuiImbf) ^TTcr ^UidTtqui 112-7211 

l^chlxH^chliluij: cTT I 

MRuimi^PuM H2-72II 

klWMIsf - [ 3Tjfr: ] WTFJ ^ [ dRuiiqid] ^ 

WR ^ TfTWT ^ 3 [ IJcblfd ] TTZfi zrfd'm ^ i&p 

[ IJcbW ] TJcF-TJcF ^dT |T3TT [■fcTTSRcf] [cfT] 

[T^S^T] -m-’m [^TftJTrf] °bs?l J ldi i? [ 'dd ddi f^r 

[ 3PRTTef ] 3FFd ^f^Ft - 3TT^T yPd^Y ^1 [ 3PT^frT ] W<\ 
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The degrees, from one to many, of greasiness (snigdha) and 
roughness (ruksa) in the indivisible atom (paramanu) are due to 
its power of transformation (parinamana ). There are infinite 
degrees of greasiness and roughness. 

Explanatory Note: The indivisible atom (paramanu) has the 
qualities of greasiness (snigdha) and roughness (ruksa)\ these 
qualities have infinite kinds of transformations and, hence, 
divisions. The last, indivisible part is called the ‘avibhaga- 
praticcheda’. To illustrate the degrees of greasiness and roughness 
examples are given of the milk of the she-goat, the buffalo, and the 
camel, and the buttermilk (ghee) that have increasing degrees of 
greasiness, and of the particles of dust, ash, and sand that have 
increasing degrees of roughness. There are infinite degrees of 
greasiness and roughness. 


for^r cIT c^cHsl l cIT 34^14 R u n III WcT PdfWI cfT I 

% 34lf<MR^1u|| 112-731 


fFFSTT cIT cIT 3iUNRuimi; W cIT 1WTT cIT I 
Wttt % 3TTf^qft#UTT: 112-73II 

kiwMisf - [ ^umRuimi: ] ^ -tTfbm _ 

RT ] fFPV [ CfT] 3T$m [[ TWT RT] ^1, RR, W 

3 m fmft iwn rt ] 3tmT #r, mr, 

m\ 3T3T ofi^ H ^ [ 34lfdMR^lu||: ] mRT 3m 

^ [ mm.- ] fmft ^ mrm tt [ ^ 3t?t 3rf?m cr 

[ cfSZRl % ] 3TO Rmd f, 3m TlfcT TT 
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With the exception of the lowest degree, wherever there is 
difference of two degrees in greasiness and roughness, whether 
even or odd, there is combination of similar or dissimilar types 
(greasiness with greasiness, roughness with roughness, and 
greasiness with roughness). 

Explanatory Note: Both, greasiness and roughness, have 
infinite divisions but combination of atoms takes place only when 
there is the difference of two degrees in greasiness or roughness. 
Combination between atoms cannot take place in any other way. 
There is no combination of atoms which are characterized by the 
lowest degree (one degree) of greasiness or roughness. There is no 
combination of one degree of greasiness with one, two, numerable, 
innumerable or infinite degrees of greasiness. In the same manner, 
there is no combination of one degree of greasiness with one, two, 
numerable, innumerable or infinite degrees of roughness. 
Similarly, it should be understood with regard to one degree of 
roughness. 


fui^TBJlui ^BUiPuj^ui oTSRirpqcrf^ I 

cjcH^UJ cTT fdJjfuidf) 3faT opfrf^ 112-7411 




cTT rdhPuidliU^SZiH TT^JjUHcM: 112-74II 

bWMIsf - [ ^ [ f^jCTT: ] ^ 3T3RFT RfbTcT TWJ 

[ ] ^TR TfRTd WTHJ ^ [ «fsf ] ^ 

[ 3PTRcrfrT ] WRT ^TT t [ cR ] TT [ idbiuid: 

31UJ: ] #T 3f^T RfRTd WPJ [ ] W3 3T3T^T TfR’icr ^ 

WTPJ Tl pTT [ ®TSZfR ] ctf WZ FPfT fl 
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The atom (paramanu) having two degrees of greasiness 
combines with the atom with four degrees of greasiness or 
roughness. The atom with three degrees (of greasiness or 
roughness) combines with the atom with five degrees (of 
greasiness or roughness). 

Explanatory Note: Combination takes place between similar 
and dissimilar types of atoms, if there is difference in degrees of 
either property (greasiness or roughness) of two units. There is no 
combination in all other instances. There is combination of an 
atom of two degrees of greasiness with an atom of four degrees of 
greasiness. The same (greasiness of two degrees), however, does 
not combine with one, two, three, five, six, seven, eight, 
numerable, innumerable and infinite degrees of greasiness. 
Similarly, there is combination of an atom of three degrees of 
roughness with five degrees of roughness; also of an atom of five 
degrees of roughness with seven degrees of roughness. 
Combination also takes place between an atom of two degrees of 
roughness with an atom of four degrees of greasiness. 
Combination takes place between atoms with difference of two 
degrees in greasiness, between atoms with difference of two 
degrees in roughness, and between atoms with difference of two 
degrees in greasiness and roughness. Combination does not take 
place between atoms of the same degree of greasiness and 
roughness, or between atoms with difference of one degree of 
greasiness and roughness. Combination does not take place 
between atoms with lowest, i.e., one, degree of greasiness and 
roughness. There is no combination of an atom of one degree of 
greasiness or roughness with an atom of three degrees of 
greasiness or roughness even though there exists a difference of 
two degrees of greasiness or roughness. 
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W ®ll<5ftl 'H'Hciluil | 

M<*fcMdcUc||^ fHNRujji)fi Ffpq% 112-75II 


fey^lKil: TJ^TT cfT FTT^TT W7SIHT: I 



: 112-7511 


WTTRTSf - [ fg^TTRF: F5RST: ] ^ F^TT ^ 3^ c^FR TCFRprf c£ 
m Ft, #r F^nfF tt rrf wn^srf R) tfr t f tr 
[ wcbyRuuA: ] 3 rft ft fFFF-F^ ^ ^ fFffh ft! #rft ft 

[ RTRR ] FRF f [FT] FTFFT [ FT^TT RRTT: ] ^RRTfcT sfc 
F?£dFlfd ^ [iji^cn^drl^lcUilcl: ] TjfMtol, RoTFiTF, 3#FFFF, 
RRpBTF f Ft fFFF-R^FTF F^ tFrIFF Tl ^TeTT?^ ^ FFfF-FR 
FRF FTF tl F ^TRmfF [ 7RRSTTFT: ] 3FtFT RTFR TTffTF FTF tl 


The molecules (skandha - combination of atoms), starting from 
those occupying two space-points (pradesa) to infinity, are 
produced due to their own nature of transformation. And these 
fine (siiksma) and gross (sthula) molecules of matter in form of 
the earth (prthivl), the water (jala), the fire (agni) and the air 
(vayu) have various shapes (samsthana, akara). 

Explanatory Note: The molecules (skandha) formed of two to 
infinite-times-infinite atoms (paramanu) are fine (siiksma) as well 
as gross (sthula) and of various shapes. These molecules, in form of 
the earth (prthivl), the water (jala), the fire (agni) and the air 
(vayu), are modes (paryaya) of the matter (pudgala). These 
molecules exhibit, as primary or secondary, the qualities of colour 
(varna), taste (rasa), smell (gandha) and touch (sparsa). It is clear 
that the soul (atma) is not the doer of the molecules (skandha) of 
matter; the matter, due to its inherent quality of greasiness or 
roughness, has the power to form molecules. The matter (pudgala) 
undergoes changes in its form due to own transformation. 


213 





































Pravacanasara 


aftiiwirwftrrM crrit i 

®u<£fi ^ 3 ?rxrr 3 TlTTtft 112-7611 


3fcPNdhl<aPHPdd: ^IHchl^l: TTcfrfT ?TtcF: I 



112-7611 


UWI-msf - [ cfe ] 3raWra^Tt vfcb [ TTcfa: ] TR ] 

7JWT [ ^ ] afa [ RRT: ] TSJyF^R [ 3WFTPR: ] ^ ^ r(r - 

37RRT ^ TTP r T ^ ^ 3#iR [ igTR: ] fenj ^ 

[ ^Hchl^: ] ^^M-sRT ^ fWf ^ [ 3fcPIRdRPdP^d: ] 3TTTl%d 
3TRcT ^ «RT ^3TT tl 


The universe ( loka , having innumerable space-points) is filled 
densely (without inter-space) in all directions with fine (suksma) 
and gross (sthula) molecules of matter, with and without the 
power to turn into karmas that bond with the soul (atma). 


Explanatory Note: Each space-point (pradesa) of the universe 
(loka) is packed with infinite-times-infinite molecules of matter fit 
to turn into karmas - karmana-vargana. These do not face 
obstruction since the substance of space (akasa dravya) has the 
power to provide room - avagahana - to all substances at the same 
time. Thus, the universe (loka) is packed densely with the souls 
(jiva) as well as the matter fit to turn into karmas - karmana- 
vargana. The nature of the dispositions - the transformations - of 
the soul (jiva) determines the nature of the bondage of karmas. It 
is not that the soul (jiva) propels the karmana-vargana to turn into 
karmas. Dwelling in the same space, both, the soul (jiva) and the 
karmana-vargana, transform by their own respective nature. 
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nwfrT mR uifij<i 112-7711 


ch4cc(Ul4l^l: T^TT ^IcIHI MRuild -gTGET I 

h^Pd ^ ^ MRU|fX|rl1: 112-77II 

uwMisf - [ cb4^yiiTi^i: ] ^ [^sn.- ] 

TJ^TTT-Wnsff ^ fro f ^ [ dldhM ] TTCTRt 3TW [ dRuiPd ] 
SRp ■qftorf^f ^ [W] Tl^RT [cFlfcncf] 31T3 
[ d^$Pd ] W7T ^ t [ ^ ] ■qtg [% ] ^ ] 371^ 3 

[ ^ MRuifMdi: ] t, Rrf^r ^ Ft ■qftoRT fr ti 

The molecules (skandha) of matter (pudgala) fit to turn into 
karmas - karmana-vargana - when in association with the 
impure dispositions of the soul (jiva) transform themselves into 
(eight types of) karmas. The soul (jiva) is not the cause of this 
transformation of the molecules (skandha) of matter (pudgala) 
into karmas; the molecules of matter have inherent power to 
turn into karmas. 

Explanatory Note: The molecules (skandha) of matter 
(pudgala) fit to turn into karmas - karmana-vargana - coexist 
with the soul (jiva) in the same space. The soul (jiva) due to its 
bondage with karmas since infinite time past entertains impure 
dispositions. These impure dispositions of the soul (jiva) become 
the external instrumental cause (nimitta karana) for the 
molecules (skandha) of matter (pudgala) fit to turn into karmas - 
karmana-vargana - to transform into (eight types of) karmas. The 
soul (jiva) does not transform the karmana-vargana into karmas; 
these transform into karmas by own power of transformation. So, 
the soul (jiva) is not the doer (karta) of the material-karmas 
(dravyakarma). 
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%% wfT% I 

^*rHftcb4 W 112-78II 

% % ^WlrTT: ^Mebl^l: ^¥i I 

TR1FR* ^TTTRWT TTT^T 112-78II 

wm^nsf - [% %] k k [cfjWtttt:] -rfrm fr 

[ 4,<J|dobWI: ] ^tf-'spfaT-fTO [ 7F2J ] 3RT wfa ^FT - 

^RTC^r ■qfteRf^T - W4 ^TT^R [T£T:] fTT [%] fd^d k 
[ ^flcIHt ] 3IW ^ [ T^T: ] [ TT5TT3Rr ] ^51 Ftk tl 

The molecules (skandha) of matter (pudgala) bound earlier with 
the soul (jiva) in form of material-karmas (dravyakarma) 
certainly transform themselves into the body as the soul (jiva) 
adopts a new body on change of its mode (paryaya). 

Explanatory Note: The same molecules (skandha) of matter 
(pudgala) which had earlier become material-karmas (dravya¬ 
karma), transform into the body as the soul adopts a new body on 
change of its mode (paryaya). It is owing to their own power of 
transformation that the material-karmas (dravyakarma) turn 
into the physical body (nokarma). Thus, the doer (karta) of the 
physical body (nokarma), too, is physical matter (pudgala), and 
not the soul (jiva). 
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3TlTl1^3Tr^^^t3f^3Tr^^TfH3Tr I 

112-79II 


3lKlRch^ ^isbPilcb^J cPim: I 

34l£Kcb: chl4ui: ^H^oMl^ehl: Tfi 112-79II 

wm^nsf - [ 3ii<iRch: ife: ] f?pfa ^’«rt afh^fe Trfk [ ^r ] 
3^: [ ^Fsbpilch: %: ] ^TIT Wft tfsbta ^iflT ["^T] 3^R 

[ fr^TFT: ] ^J*T-3^J*T cN*T TTCft [ 3fl£K<b: ] 3TTFR^ ^ ^FJT ^Ttk 

[ cbl4ui: ] 37T3 (^rqpJ[) ^rfk - cTC? 3 Wd TT^t t, 3 

[ TT^ ] TR ff [ Mc^M£oiU<i|chl: ] tl 

The gross-body (audarika sarira), the transformable-body 
(vaikriyika sarira), the luminous-body (taijasa sarira), the 
projectable- or assimilative-body (aharaka sarira) and the 
karmic-body (karmana sarira), all are forms of the substance of 
matter (pudgala-dravya). 

Explanatory Note: The five kinds of bodies are the effects of the 
rise of different kinds of name-karma (ndmakarma). Though 
karma is the cause of all types of bodies, by specific usage, the last 
one - the karmic-body (karmana sarira) - is restricted to the body 
composed of the karmic matter. These five kinds of bodies are 
made of the substance of matter (pudgala) and are distinct from 
the substance of soul (jivadravya). 
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3R^cvWfsr 3focTrT I 

^TTOT 3*firHKM*uf Mfl'cmfuj'f^^djuf 112-80II 

34<fm^e\MOM^OoMcW' I 

^Hl^lfH^lil^UI ^IcmpH^fl'fSTrTfT 112-8011 

wm^nsf - i qsq \i ] ^[g-R^ror [ 3 trrt ] xfN « ^ 

RRT Tf R%d [ 3T^f ] xffg ofnff T%cT [ 3FFST ] ^ TO ^ Rf?RT 

[ 3TcZTcRT ] 3TOTO - 3^ TO ^ RRTf-^ Tf^rT [ 37^ ] ?K-Tqfa 3 
R%d R^T*M cffvff [ 37fcd^lil£U| ] ^ f^Tf Tl TTFTO WF Fft ^MT 

[ 3#Tf^S7T^Ipf ] RM 37ITO^‘ Tl R%d - fdRTOR R^^FKPpET [ ^Wpf ] 
3^R ^R-^#T %RRpT oTTeTT, ^RTT ^fg [ mIIhU^ ] TOTOI 

0 bhavya soul! Know that the (pure) soul (jlva) does not have the 
qualities of taste (rasa), colour (varna), smell (gandha), touch 
(sparsa), and sound (sabda), which is the mode (paryaya) of the 
matter ( pudgala). It cannot be comprehended through any mark 
typical of the matter (pudgala) - alingagrahana. Its shape 
cannot be defined, and it has this quality of consciousness 
(cetana). 

Explanatory Note: The soul (jlva) is without form (amurta) and 
does not possess the qualities of taste (rasa), colour (varna), smell 
(gandha) and touch (sparsa) and the mode (paryaya), i.e., sound 
(sabda), that the matter (pudgala) - with form (murta) - exhibits. 
Being of the nature of consciousness (cetana), the soul (jlva) is 
different from other substances (dravya) that are without form - 
the medium of motion (dharma), the medium of rest (adharma), 
the space ftakasa), and the time (kala). Existing in its own nature, it 
is different from other souls (jlva). That the soul (jlva) cannot be 
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comprehended through any mark typical of the matter (pudgala) - 
alingagrahana - is elaborated as under. The soul (jlva) cannot be 
perceived through the senses (indriya). It knows the objects 
without the help of the senses (indriya). The other souls (jlva) too 
cannot perceive this soul through the senses (indriya)-, it is 
perceived by the self through the self. The soul (jlva) knows other 
objects directly, without employing the indirect method of 
inference - like the fire through the smoke. The inferences that the 
senses (indriya) employ to ascertain objects of knowledge do not 
perceive the soul (jlva). These are some interpretations of 
alingagrahana. 

The pure soul can only be experienced by the self through the 
self; it cannot be explained in words. The pure soul is perceived 
through self-knowledge. “Only those with experience can taste the 
supreme tranquility of the soul (jlva),” is just an empirical 
(vyavahara) expression that points at the bliss appertaining to the 
soul (jlva). The soul (jlva), on availability of appropriate causes, 
must, by itself, experience own-nature (svarupa). The pure-soul- 
substance (suddhajlva-dravya) is beyond expression; it can only be 
experienced. 


WT ^cnfyjufi 3TUurquntftr I 

dfccfcrd^ 3 Ton <si-hP« f^sr cot 112-8111 

dpJMOd 3TTr*TT mI^IH cRlf 112-81II 

- [ ^MlPd^UI: ] TFT, if«r, ] W, 

WJ-M M [Wf:] 

Tq^f-Tpr 3 wz FRn t, [ dP^Od: ] ^ 
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^ [ 3TT7TTT ] ^ks^T [ MKJH' eRlf ] 

^4-Wrn3Tf k [ ^ [ sTSkrT ] «rf«r TT^kIT t? 

The atoms (paramanu) or molecules (skandha), with qualities of 
taste (rasa), colour (varna), smell (gandha), and touch (sparsa), 
of the matter (pudgala), which is with form (murta), are able to 
combine due to their attributes of greasiness or roughness. How 
can the soul (jiva), which does not have these qualities, form 
bonds of karmas with the matter (pudgala)! 

Explanatory Note: The substance of matter (pudgala-dravya) is 
with form (murta) and due to the attributes of greasiness or 
roughness its atoms (paramanu) or molecules (skandha) combine 
together to form bonds. The soul (jiva) is without-form (amurta) 
and does not have the attributes of greasiness or roughness. How 
can it bond with the matter (pudgala) fit to turn into karmas - 
karmana-vargana ? The disciple expresses doubt that on the one 
hand there are karmana-vargana with attributes of greasiness or 
roughness and on the other hand there is the soul (jiva) without 
these attributes of greasiness or roughness; how can the two 
combine together to form bonds? 


iWPd ^iuiifd ^cWidlfui i 

<od i fu i Tpr -et w ®fsfr %ot uR 112-8211 

TftcT: M$A|fd vdHlfd W# I 
sJoyiiui -^STT W 112-82II 

hlbMIsf - [ ^MlM>: T%rT: ] 3 ^ 3TT?*TT [ 

[ ^Mldlid 5loiUpU| ] 3#5J7 sNf 
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^ ] affc [ -&j sjsjf ^ Tjuff ctf [ ^mPd ] t 

[ iiiiiPd ] ^tt t [ <rar ] ^rt to* [ ffr ] ^ ^rr^r [ «rej: ] 

37I^T ^T ^ [ ^IdlP^ ] ^THtl 

As the soul (jiva), itself without qualities like colour (varna), 
perceives and knows the substance of matter ( pudgala-dravya) 
and its qualities like colour (varna), similarly, the substance of 
matter (pudgala-dravya) binds, in form of karmas, with such 
soul (jiva). 

Explanatory Note: The soul (jiva) is without form (amurta) but 
knows and perceives the substance of matter (pudgala-dravya) 
that is with form (murta). Since the soul (jiva) has this power of 
knowing and perceiving, it is bound by the substance of matter 
(pudgala-dravya)-, without the power of knowing and perceiving, 
the soul (jiva) could not have forged such a bond. Thus, the bond is 
due to the soul’s nature of knowing and perceiving. As an 
illustration, the child knows and perceives an earthen-bracelet as 
his own but actually he is utterly distinct from the bracelet; he 
grieves if it is broken or taken away by someone. Similarly, the man 
knows and perceives a real bracelet as his own but actually he is 
utterly distinct from the bracelet; he grieves if it is broken or taken 
away by someone. Why do the child and the man, who are 
absolutely distinct from the earthen-bracelet and the real bracelet, 
grieve on separation from the bracelet? The answer is that both 
know and perceive the bracelet as their own. Their dispositions are 
linked to the bracelet. The bracelet is the instrumental cause of 
transformations in their knowledge. In the same way, the soul 
(jiva) has nothing in common with the matter (pudgala) but since 
both occupy, since infinite time past, the same space, with the 
instrumentality of the matter (pudgala) the soul (jiva) enters into 
the impure-cognition (asuddhopayoga) in form of dispositions of 
attachment (raga), aversion (dvesa) and delusion (moha). This 
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impure-cognition (asuddhopayoga) in form of dispositions of 
attachment (raga), aversion (dvesa) and delusion (moha) is the 
psychic-bondage (bhavabandha); this is the real bondage of the 
soul (jlva). The bondage of the soul (jlva) with the matter 
(pudgala) is just empirical (vyavahara). It is clear that whenever 
the soul (jlva) perceives and knows the external substance with 
dispositions of attachment (raga), aversion (dvesa) and delusion 
(moha), it gets into bondage. The impure transformations of the 
soul are the cause of bondage. 


^3Tm*T3rr ^ftcfr T^rfd err <-i^-Hfd i 
thut f^rf^ % Tjofr 'Hi' 112—83II 

TpifcT T^rfcT ctf I 

■gr^ f^TSTH Pd^M TT ®RT: 112-83II 

- [ R: ] ^ [ WTFmR: ] [ ^ftcT: ] 3TTeRT 

[ ] cKF ^ [ iWTPT ] fg-3TpTS Pppff ^ [ UM ] 

[ ■g^rfrT ] ^TT t [ Ctf ] 3?8^T [ Terfel ] TFTt ^cTT t 3T«TofT [ Tltfe ] 
trt WT t [ % ^T: ] Tf [ TT: ] 3TTRTT [ ft: ] TFT, t^, ^ 

*TTcff R [ ] «f«IT f 3TT tl 

When the soul (jlva) having cognition (upayoga) - in form of 
knowledge (jhana) and perception (darsana) - engenders 
dispositions of delusion (moha), attachment (raga) and aversion 
(dvesa) for the objects of the senses, it again gets bound with 
those dispositions (of delusion, attachment and aversion). 


Explanatory Note: When the soul (jlva) assigns its cognition 
(upayoga) to the objects of the senses, it engenders dispositions of 
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delusion (moha), attachment (raga) and aversion (dvesa). These 
dispositions are due to the instrumentality of external objects. 
Although the innate nature of the soul (jiva) is just the pure- 
cognition (suddhopayoga), it transforms itself into the impure- 
cognition (asuddhopayoga) under dispositions of delusion (moha), 
attachment (raga) and aversion (dvesa). This is the cause of the 
bondage. The innate nature of the crystal is whiteness; when in 
contact with blue, yellow and red objects, it transforms itself into 
these colours, leaving its nature of whiteness. In the same way, the 
soul (jiva) gets into psychic-bondage (bhavabandha) - in form of 
delusion (moha), attachment (raga) and aversion (dvesa) - due to 
the instrumentality of external objects of the senses. 


4iunf^ arrn^f^Frq; i 
^TtcT wfr cBm fw 112-8411 

TTT^T 'dldlcMHId I 

T^rfcT PPcf 112-8411 

hWMisf - 3^t [mt ^rra^r ] fsm m, tr, 

[iw^] ^ fspsR P [ 3JFT7T ] 3TlP Fg-3TfPg ^ 

[ Mid Pd ] ^TT f [ 'dldlfd ] MdcF t [^M^] 3^ ^ TPT, 

[ Terfel ] Ft FfPl MFT t [ ^T: ] PhT ^3TTt 

Pt PrfPrT P [ cRtf ] ^RToRUTTf^ Ml ^ [ ®TSS] 

P*Ptt[ $Pd 

Lord Jina has expounded that as the soul (jiva) knows and sees 
the objects of the senses with dispositions of delusion (moha), 
attachment (raga) and aversion (dvesa), it attains the form of 
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those dispositions and gets into psychic-bondage (bhava- 
bandha); as a consequence, it is bound with (eight kinds of) 
material-kar mas (dravyakarma). 

Explanatory Note: The soul (jiva) has cognition (upayoga) that 
manifests in form of knowledge (jhana) and perception (darsana). 
When it knows and sees the objects of the senses with dispositions 
of delusion (moha), attachment (raga) and aversion (dvesa), its 
cognition (upayoga) transforms into such dispositions. This 
transformation of cognition (upayoga) is impure-cognition 
(asuddhopayoga), the cause of psychic-bondage (bhavabandha). 
The (eight kinds of) material-karmas (dravyakarma) are bound 
according to the psychic-bondage (bhavabandha). 


vafl'crfH TPRT^ft I 

34UU(|UUH-|cH|IfV) 112-85II 


Wf: ®RTt TFTTf^T: I 

112-85II 

UIHMiaf - [ Tjuff 3 [ ^IcdHl’ ] 

TJ^jvI-^T-WnSTf FF 3TNT4 4' [ sRJ: ] fem ^?TT 

t, [ TFTTf^T: ] FT-^Trf?T Tl TFT, ^ 'TfTTFTf Tl 

[ 4MHI ] 3TTT^n ^T «f«T ^?TT t, [ 3T^TRT ] WTT mRuhhT 

TraT [ 3T5FTT^: ] Tf FTT 4*4 FFTT [ ^ led 4) clinch: ] off 

3^T ^TT 4%T [ ^fuTrT: ] TFI11 

Due to their quality of touch (sparsa) - greasiness or roughness - 
the karmic molecules - karmana-vargana - form new bonds 
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between themselves. Due to its dispositions of attachment 
(raga) etc. the soul (jlva) forms psychic bonds - bhavabandha. 
Due to the instrumentality of each other, the soul (jlva) and the 
karmic molecules - karmana-vargana - existing in the same 
space form bonds - jiva-pudgala-bandha or dravyabandha. 

Explanatory Note: The soul (jlva) is exposed to three kinds of 
fresh bondage. 1) The karmic molecules bound already with the 
soul (jlva) make bonds with the new karmic molecules due to their 
quality of touch (sparsa), greasiness or roughness; this is the 
pudgalabandha. 2) The impure-cognition (asuddhopayoga) of the 
soul (jlva) causes the psychic-bondage (bhavabandha) or the 
jlvabandha. 3) The soul (jlva) and the karmic molecules existing in 
the same space form bonds due to the instrumentality of each 
other; this is the jlva-pudgala-bandha or the dravyabandha. 


^Tt 3TcmHTT cbl<m I 

MfcpHld frigid oi^Td 112—86II 

flU^I; TT 3TTRTT 4 #Ml: '37RJT: I 

■gf^rfcr fay Pd rt 112-8611 

- [ TT; ] m [ 3TTRTT ] I: ] 3RMH 

i? "3R 3TO1MRT y<A?il "4" [ qquc'ii: cbi<u: 

phTWm-fro [ ■gsTRTtrg ] tr, rttr rwri wttt 3 ri 

3RRT ^ R%ff R>T RR^R RtR RR RpRFRd t RRt ^ SRjTTR [ yfa$lPd ] 
RlR ^ R^ff ^ R^RT RR^ f [ RT ] 3?k [ ] WIT 3 R^^RRRTgRR 

RRR t RRT 3 ^Won-fro [ fay Pd ] RR, £r, Rif RTR ^ 

3TRRt ftsrfd ^RR RpxT t, R1R [ RT^T ] RRT m Ff Rkl tl 
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The soul (jiva, atma) has innumerable space-points (pradesa). 
The karmic molecules penetrate the space-points of the soul and 
make bonds when there is vibration in the space-points of the 
soul due to the activity of the mind, the speech and the body. 
These karmic molecules remain bound with the soul for certain 
duration and then separate on fruition. 

Explanatory Note: First the psychic-bondage (bhavabandha) or 
the jivabandha takes place due to the impure-cognition 
(asuddhopayoga) of the soul (jiva). As a result of the bhavabandha, 
the dravyabandha takes place. Therefore, the cause of the 
dravyabandha is the bhavabandha. Bondage is of four kinds: 1) 
according to the nature or species of karma - prakrtibandha\ 2) 
according to the duration of karma - sthitibandha\ 3) according to 
the fruition of karma - anubhavabandha\ and 4) according to the 
quantity of space-points of karma - pradesabandha. The three¬ 
fold activity (yoga) causes prakrtibandha and pradesabandha. The 
passions (kasaya) in form of attachment etc. cause sthitibandha 
and anubhavabandha. 

gTSI'HHI'HI I u i 'A I u I 112-87II 

IWT aTSTTfcT cFff W&ti cFlffcr: TFTT%cfn*TT I 

inr 112-8711 

- [ TcRT: ] ^t TFft t FFt [ cftf ] *TRF5Ronft 

^t [ t [ ] afk TfFd f ff 

[ cJFffdT: ] TR Fdtf FT [ Tg&fc ] FfdTT tl [ ] fdTFFFFdF 

[ 'jflclHl* ] FraKf 3FFTT3qT ^ [ T^r: ] FF Wfd fdFTFFF ST^FIWT Ft 

FTFFF f i^TT [ ] FF FT TTsfr FTFF [ FTPftfF ] T^FTRIFN 
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The soul (jlva) with attachment (raga) toward the external 
objects makes bonds with karmas and the soul without 
attachment toward the external objects frees itself from bonds of 
karmas. Certainly, the impure-cognition (asuddhopayoga) of the 
soul (jlva) is the cause of bondage; know this as the essence of 
bondage. 

Explanatory Note: The soul that transforms itself into 
dispositions of attachment (raga) gets bound with new material- 
karmas (dravyakarma). The soul without such dispositions does 
not get bound with new material-karmas. The soul with 
dispositions of attachment gets bound with new material-karmas 
while the previously bound karmas are in existence. The soul 
without dispositions of attachment does not get bound with new 
material-karmas and gets rid of the previously bound karmas (on 
fruition). The soul without dispositions of attachment, therefore, 
is called ‘without karmic bonds’ - abandha. This establishes the 
fact that the cause of the dravyabandha is the bhavabandha - 
impure-cognition (asuddhopayoga) of the soul (jlva) in form of 
attachment (raga) etc. The bhavabandha is real bondage; the 
dravyabandha is conventional bondage. 



MR ujj J-h I 

^3T^^crf5[TFTr 112-8811 


MRunm^^r: mRumpI TFTt^T^T: I 

cTT^TTfr TTcrf?T TFT: 112-8811 
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flWMIsf - [ MRuimid ] 3T3pfaRbRR xrftonTT Tf [ ®RT: ] 

sRTO -gfar [ dRuiW: ] 3^; Rf ■qft^TTR [ TFliwt^T: ] 
TFT, £f, %■ RP#FT TT%d f, Tl [ MI^nI ] %-RlR 3^; tFRlcT if 
TFTT [ 3^T^fr ] 3^J*T ¥t t sfk [ TFT: ] TFTFR [ ^HT: ] F^RT^gt FTt 
Ffed 3FfF RR FJR f [ W ] 3}R [ 3^]FT: ] iRFF-Tfd^R 3T?]R sft f| 


The transformation of the soul (jiva) into impure-cognition 
(asuddhopayoga) is the cause of bondage ( dravyabandha). This 
transformation of the soul (jiva) is due to dispositions of 
attachment (raga), aversion (dvesa), and delusion (moha). 
Dispositions of delusion (moha) and aversion (dvesa) are 
inauspicious (asubha). Disposition of attachment (raga) is 
auspicious (subha) as well as inauspicious (asubha). 

Explanatory Note: The transformation of the soul (jiva) due to 
dispositions of attachment (raga), aversion (dvesa), and delusion 
(moha) is the cause of bondage. Delusion (moha), in general, takes 
three forms: attachment (raga), aversion (dvesa), and delusion 
(moha). Aversion (dvesa), and delusion (moha) are necessarily 
inauspicious (asubha). Attachment (raga) can be either auspicious 
(subha) or inauspicious (asubha). Attachment (raga) toward 
objects that lead to virtuous conduct - dharma - is auspicious 
(subha). Attachment (raga) toward objects that lead to immoral 
conduct - adharma - is inauspicious (asubha). Both kinds of 
dispositions, auspicious (subha) as well as inauspicious (asubha), 
cause bondage (bandha). 
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^qftujjq) ^airf 3T^xrr^f^ ^fu|<MUU^ | 
MRuil4)iU|UU|J f ^| ^cHsIcHsl'McbKuf 112-89II 


y^M-wR 


^Mp<uim: M|Mfl-lfr| | 

MftuNpUH^HIdl ^:^i|chKU| TTr4 H2-89II 

hWMIsf - [ 3 t44j ] 3TT^RMT 4 f^WT 3TTf44f 4' 4f 

[^tiRuim: ] 44d 3 ^ ■qf^TTR 4 m 4, 

afk 4r [ 3^?T: ] 4 f^WJTFT 3TT3TRT (T§kr) IFF^ 

q-ftuTT-R 4 [ -CTT4 ] 4l [ 3fH^ld: mR<JIW: ] 3^-^P 4 ^4f Tf4f 

4r 44 rft 4 [^st^chhui ] ■<$ ^nrr 

4 [ ] 4^t [ ttr4 ] wtfft 4 [ '*444 ] w 

^RTT 4l 

The transformation of the soul (jiva) in auspicious (subha) 
dispositions, which are other than its innate nature, is merit 
(punya). The transformation of the soul (jiva) in inauspicious 
(asubha) dispositions is demerit (papa). The Doctrine expounds 
that the transformation that does not delve into either 
dispositions is the cause of the destruction of misery (duhkha). 

Explanatory Note: Transformation (parinama) of the soul (jiva) 
is of two kinds; first, that delves into the external objects, and 
second, that delves into own nature. Delving into the external 
objects is specifically the cause of bondage; it is the ‘specific’ 
(visesa) transformation. Delving into own nature is not the cause 
of bondage; it is the ‘natural’ (avisesa) transformation. The 
‘specific’ (visesa) transformation can be auspicious (subha) or 
inauspicious (asubha). The auspicious (subha) transformation is 
the cause of bondage of karmas that result in merit (punya). The 
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inauspicious (asubha) transformation is the cause of bondage of 
karmas that result in demerit (papa). Transmuting the cause in 
the effect, these auspicious (subha) and inauspicious (asubha) 
transformations are also called merit (punya) and demerit (papa), 
respectively. The ‘natural’ (avisesa) transformation is pure 
disposition; it has no divisions. It is the cause of the destruction of 
misery (duhkha) and, again transmuting the cause in the effect, it 
is the root cause of destruction of karmas and attainment of 
liberation. 


TrftrRfT 4cifuicbi<Misr ssncrrr^tTCTr i 

3twt % *flcir<i *ftcfr ^ 37wfr 112-9011 

TqfoTrTT; 41c|fdchl<m 3TST TO: I 

^ 112-90II 

•HIHI’dlSf - [ 3T§I ] M Pi cd y H <31: ] ^ 3Ilf^ 

[ 41dPlcbldl: ] 4 W ^FR 4 [ TTOTT: ] TOdT [ «T] 3^T[ TO: ] 

5RT [ ^rftTTrTT: ] M t [ % ] 3 ^ [ 41 did ] 4^11-vm 

4 3T^[ 3T^cR -qpr^r-fqTJ^rq f [ ^ ] affc [ 4 TcT: 3Tfb ] 

'fdVMd 4 [ ^ 4 4 [ 3RI: ] 

Then, the soul-bodies (jlvanikaya), which have been called 
immobile (sthavara) - the earth-bodied (prthivikaya) and the 
rest - and the mobile (trasa), are distinct from the substance of 
soul (jivadravya) and the substance of soul (jivadravya) too is 
distinct from these soul-bodies (jlvanikaya). 
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Explanatory Note: The worldly souls (jiva) are of two kinds: the 
immobile (sthavara) beings and the mobile (trasa) beings. The 
immobile (sthavara) beings are of five kinds: the earth (prthivi), 
the water (jala), the fire (agni), the air (vayu), and the plants 
(vanaspati). These have the sense of touch (sparsa). The mobile 
(trasa) beings are those having two to five senses. Five kinds of the 
immobile (sthavara) beings together with the mobile (trasa) beings 
constitute the six kinds of soul-bodies (jlvanikaya). These bodies 
are the product of material-karmas and, therefore, essentially 
different from the substance-of-soul (jlvadravya). Leaving aside 
all external encumbrances, the soul (jiva) must get established in 
own nature. The substance-of-soul (jlvadravya) is one indivisible 
whole, of the nature of knowledge. 


WT trrf^ T^cT M u -lI *J| ■H£|cH-|ITl^1 I 

3 ^c|f||Uj 3 ^ TTTRr fa H2-91II 

■5ft ^fcT ^IHIciW M-U-lIrMH W4leWIUia I 
TFT^teldflHP^ Tfr^TTT 112-91II 

UWMIsf - [R: ] FtFfa [T^] afk 

TFF^' W [WSTT^T 3TTWST ] ^5, fWT 

TWM 3fnta FT [bT] FT! [ 3TTFTFT ] W 

Ffa T3 4 t TT ^ [ R T7R vrlHlfd ] WIT TFf FFTdT t FF 

[tfRTrT ] TFT, ^ ^ FRkfT FTFT f’, [ ^ ] hft 

F t’[^frr]TTTT[ 3TU|d^H* ] fFW TfRlR [ cfvW ] FFF tl 

The soul O'fuaJ that does not differentiate between the soul and 
the non-soul according to their respective nature as stated 
above, is deluded and, as a result, carries misconceptions like, ‘I 
am the body,’ and ‘the body is mine’. 
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Explanatory Note: The soul (jlva) suffering from delusion 
(moha) fails to distinguish between the self and the non-self. 
Delusion (moha) gives rise to a) sense-of-mine (mamakara) in 
objects or things, like the body, that are not the soul but are results 
of the fruition of karmas - ‘This body is mine’; and b) self- 
consciousness (ahamkara) in regard to objects or things that 
definitely do not belong to the soul but are considered as own in 
thought - ‘I am the king.’ Engagement in external substances is 
due to the absence of the faculty-of-discrimination - bheda- 
vijhana. Engagement in the ‘self, i.e., the soul-nature, is due to 
the presence of the faculty-of-discrimination -bhedavijhana. 


cFccf TTTII cim^l % cBtTT TFTFFT qTcTFFT I 

«il'« m<oci wi uf tit ^ cFtu TTocTTncrnif 112-9211 

HHMIcWIrMI Tfcrfo % eRcrf W<bWI STTcf^I I 
^ ^ cF?lf TrNcIHW 112-92II 

bllhMIsf - [ 3TRTT ] *ftor [ Vft^TTR ^ 

[ chefr] f37I [ Web HI ] W* ^FT 

[■^rf ] W) [%] fTHR 3 [ *TRfrT] ti [^] afk 

[ [Tr^TTRFTT] £<R=b4, 

cfirlf]^rf (^FlRTvfT) 

The soul (/Tua) is certainly the doer (karta) of the dispositions 
(bhava) that result due to its transformation in own nature. It is 
not the doer (karta) of the transformation in material ( pudgala) 
substances (dravya). 
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Explanatory Note: The soul (jlva) is the doer (karta) of its 
transformation in own nature; it has the power of such 
transformation. Such transformation is the effect (karya) and the 
soul (jlva) is the independent doer (karta). The soul (jlva) is not the 
doer (karta) of transformation in material-karmas (dravyakarma); 
such transformation is the nature of external substance. The soul 
(jlva) does not have the power of such transformation. The soul 
(jlva), therefore, is not the doer (karta) of transformation in 
material (pudgala) substances (dravya); the matter (pudgala) is 
the doer (karta) of such transformation. 


^u$f^-ijfaTrrTn 


c|^uU|fc| ficdcHHfl 112-93II 


^ TTSjfo chtlPd T % <*>4Pui I 

'HcJcbhrl'j 112-9311 

- [ 44: ] 3Tf?RT [ Ucfcblc^ ] 

[ c|<fnH: 44 ] 4^ I" 4 4 [ ^IcdlPd 

chhfPui ] 4qT44 si^rb4f44 4t [ 4? ^ 4 Jim 14r 

[ ^ ^fcT ] 4^TT t clSTT [ % ] 4 [ ^ cFTtfrT ] ^RTT 4 11 


The soul (jlva), although existing eternally in midst of the 
matter (pudgala), it does not take in external substances like the 
material-karmas (dravyakarma), does not give these up, and 
certainly is not the doer (karta) of these. 

Explanatory Note: The transformation of the matter (pudgala) 
does not belong to the soul (jlva); the soul (jlva) neither takes in 
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nor gives up the external substances. The fire has its own nature; it 
neither takes in nor gives up the iron ball. The rule is that only the 
substance (dravya) that causes transformation can take in or give 
up the substance. The soul (jiva) does not cause transformation in 
the substance of matter (pudgala). Therefore, it does not take in or 
give up the substance of matter (pudgala)-, it is also not the doer 
(karta) of the material-karmas (dravyakarma). 


TT chTtl c^cMIc^-H I 

f5T$5Et^ cOTSJcftff 112-9411 


TT ^R? cR rrf TR I 

34ldli|rl <*><*! 112-94II 

kIWMISif - [ TT: ] W <£ W^-RFT Tl 3TTRT [ ^PTf ] 

^ETR 3OT f 44 ftfarf 4T4R [ ] 3TT?q^T Tl RRR fT 

[ *dcbi|R<JIWW ] %TT ^ 3^ 3Wt -qftoii-qf [^crf RR] 

4wlf ikr f37T [ cRlfSjfcrfST: ] 44 4dWl 3TWlfWT 44 ft 

ftfarf 4RR WTRTOTrf^ 44f?4 4f444 ^Tvf 44R4 *jjef 3 
[ 31ldldd ] 4F4 f4RT 4RT t [ cbdlP^ld ] 444 3TRT T4 

(W) ^4R[ PcWt^ ] pRT 4T4T il 

The soul (jiva), in its worldly state, becomes the doer (karta) of 
the transformation of the soul-substance (atmadravya) into 
impure dispositions. It is then taken in by the particles of 
material-karmas, and is also given up by these particles of 
material-karmas on fruition. 

Explanatory Note: The worldly soul (jiva), due to the 
instrumentality of its union with external substance (dravya), 
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transforms itself into impure-cognition (asuddhopayoga) and is 
the doer (karta) of its dispositions in such state. The soul (jlva) is 
the doer (karta) of its state of impure-cognition (asuddhopayoga) 
and the dispositions. However, it cannot be the doer (karta) of the 
material-karmas. The substance of matter (pudgala), due to the 
instrumentality of the soul (jlva) that is engaged in impure- 
cognition (asuddhopayoga), with its own inherent power gets 
transformed into material-karmas (dravyakarma), like the 
knowledge-obscuring (jhanavaranlya) karma. Since the two - the 
soul (jlva) and the material-karmas - inhabit the same space, the 
material-karmas are bound with the soul (jlva). On fruition, these 
material-karmas dissociate from the soul. It is thus clear that the 
soul (jlva) does not take in or give up the material-karmas; the 
matter only takes in or gives up the matter. 


uRuinf^ 3Torrfui w f<li 

rf MPdflPd eb'UN'4 nnuirarnTT^n^ft 112-95II 


Mftumfd ildlcMI TFltwi; I 

cl ypc^lld ^HIcHUiirdTnt: 112-95II 

UIHMiaf - [d^T] fdd WI [ 3dr*TT] d?" dTdlT [TFTfWT: ] TPT-tr 
HTdf Wd ^3TT [ d[d 3 151 $ ] HTdl 3 [ MPwihPd ] dfTWT 

dim t, ddt WI [ ^HIcHUllfd^: ] WddWfd "di'tf^q ^dd 
[ cMPM: ] dd ddfedt [ d uTd^lfd ] fd 3ddRT 3 dPff £KT 
d^Tdddttl 


When the soul (jwa) is engaged in dispositions of attachment 
(raga) and aversion (dvesa) and thereby undertakes auspicious 
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(subha) or inauspicious (asubha) activities, at the same time, the 
dust of karmic matter enters into the soul (jiva) in form of 
karmas, like the knowledge-obscuring (jhanavaraniya) karma. 

Explanatory Note: During the rainy season when the earth is 
awash, physical matter of various kinds present in the soil, with 
the instrumentality of rain-water but due to own power, gets itself 
transformed into newborn green grass and small green-yellow 
sprouts and leaves. Similarly, when the soul (jiva) is sullied by 
attachment (raga) or aversion (dvesa) resulting in auspicious 
(subha) or inauspicious (asubha) activities, with the instrumental¬ 
ity of the soul’s auspicious (subha) or inauspicious (asubha) 
activities but due to own power, the karmic matter gets itself 
transformed into karmas, like the knowledge-obscuring 
(jhanavaraniya) karma. This establishes the fact that the karmic 
matter, by its own nature, is the doer (karta) of various kinds of 
karmas; the soul (jiva) is not the doer of karmas. 


ffr 3forr i 

eb'w^R fafdgl ®rsfrfrT M^Pddi Tftm 112-9611 


flU^I: TT 3TR*TT cbNlRldl I 

f sx pm ifcT wfacT: 112-9611 

UIHMIsf - [TT 37T3TT ] ^ TTWl [ m^i> I: ] eitara 37WJT3 
^ 3 [ 4l£7HI£N: cbdllild: ] V\ 3 ^vTT 

1371 [ cmMRT: ] 3713 ^4^ 

1371 f [ lfr7 ] 177 M [ 7TCR ] fTT^Fd 4f [ qiT 

[ y^PMd: iwwtl 
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Since the soul (jiva), having innumerable space-points 
(pradesa), is tinged with passions (kasaya) in form of delusion 
(moha), attachment (raga), and aversion (dvesa) in its worldly 
state, it is bound with the dust of the karmic matter [like the 
knowledge-obscuring (jndndvaraniya) karma]. This is called the 
bondage (bandha) in the Scripture. 

Explanatory Note: The soul (jiva), having space-points 
(pradesa), due to passions (kasaya) in form of delusion (moha), 
attachment (raga), and aversion (dvesa), becomes amenable to the 
bondage (bandha) of karmas. The dust of the karmic matter gets 
access to and binds with such a soul (jiva). Therefore, the 
transformation of the soul (jiva) into the state of delusion (moha), 
attachment (raga), and aversion (dvesa) is the real (niscaya) 
bondage (bandha). The bondage of the karmic matter is the 
empirical (vyavahara) bondage (bandha). The real-point-of-view 
(niscayanaya) deals with the transformation of the substance 
(dravya) itself. The empirical-point-of-view (vyavahdranaya) deals 
with the transformation of the other-substance (paradravya). 


ofeWMW) 'sfl'cTM foh^ui fuif^ I 

^TTf cicliflf) 3PJTJTP #1^ 112-9711 

■QTT ^ftcTHT f^T^T I 

3^f^4dHdf oiJd^Kls^TT 112-97II 

UWI^llsf - [ 3#f^: ] 3#^ 3 [ 4 ]c)H| ] Wtl TTf [ TUT: ] 

Tpfad WR ^ Rf TFr-Tlt^rR i\ ^ t, T^FTT 

[ ] RR 'EFT RRT RTRT (WT7T) [Rrffaf] RTT 

[ ] f^sTvlRT fl [ 3RTRT ] ^ ^ ^ 
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t ^ [ oErafTT: ] WPdR 3 ^ [ STfuTrT: ] 

^>KT ill 

Lord Jina (the Arhat ) has discoursed for the ascetics that the 
transformation of the worldly soul jiva) into the state of 
attachment (raga) etc. in the aforesaid manner is, in essence, the 
real (niscaya) bondage (bandha). The other kind of bondage (of 
the karmic matter with the soul) is the empirical (vyavahara) 
bondage (bandha). 

Explanatory Note: The worldly soul (jiva) is the doer (karta) of 
its impure transformation in form of dispositions of attachment 
(raga) etc. It, on its own, takes in and gives up such dispositions. 
This is the real-point-of-view (niscayanaya) that deals with the 
pure-substance (suddhadravya). That the soul (jiva) is the doer of 
transformation of the matter (pudgala) into the karmas, and that 
it takes in and gives up such karmas, is the empirical-point-of-view 
(vyavaharanaya) that deals with the impure-substance 
(asuddhadravya). Thus, bondage (bandha) can be classified with 
regard to two points-of-view: from the real-point-of-view 
(niscayanaya) , and from the empirical-point-of-view (vyavahara- 
nay a). The real-point-of-view (niscayanaya) is worth accepting as 
it deals with the nature of the pure substance (dravya). The 
empirical-point-of-view (vyavaharanaya) transmutes the trans¬ 
formation in the other-substance (paradravya) as the transforma¬ 
tion in the soul-substance (atmadravya); therefore, it is not worth 
accepting. The real-point-of-view (niscayanaya) avers that the 
soul (jiva) is bound by own dispositions of attachment (raga) etc., 
and can get free by own effort. It is not bound by other substance. 
This is the only way the soul jiva) can attain the state of passion¬ 
less conduct-without-attachment (vitaraga caritra) to get rid of all 
karmas. That is why the real-point-of-view (niscayanaya) is worth 
accepting. 
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112-9811 


M ^ITfrT ^ *Wdm£ M^dPhPd ^PdUlM | 

TT cMckdl yfdMdl 112-98II 

UWMltf - [ M: ] Mt [ ^Pdu)^ ] TRk TT^TT ^ [ 3^ ^ ] 

^ t[^]3^:[TTTT^]^:^ -^Tck-■KFiTf^r t [ ] w 

MR [ WI ] Wd ^ M M^TfrT ] ^tecTT t [ TT: ] ^ ^ 

[ armiRT ] rptrt ^ ^Pnr^ Mt [ 

[ MMFf ] -qrftMf^MT Iwfa ^ [ tlPdMd: M^frT ] ¥TM FPff tl 

The one who does not discard infatuation for the body and other 
possessions and entertains dispositions of ‘I am this’ and ‘this is 
mine’ for such objects embraces the opposite path, departing 
from his status of the ascetic (sramana). 

Explanatory Note: The ascetic (sramana) who fails to adopt the 
transcendental-point-of-view (niscayanaya) that views substances 
(dravya) in their pure state, and accepts only the empirical-point- 
of-view (vyavaharanaya) is deluded (mohi). As a result of delusion, 
he entertains dispositions of ‘sense-of-mine’ (mamakdra) and 
‘self-consciousness’ (ahamkara) towards external objects. In such 
a state of delusion he takes up the wrong path, giving up his status 
of the true ascetic (sramana). The adoption of the impure-point-of- 
view (asuddhanaya) must result in the adoption of the impure- 
state-of-the-soul (asuddhatma). 
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wrfir qtfq trr ^ ^ -tffci worq^^r i 

^ # fTTqfc ^nxrt # smurf fTT^r 112-9911 
qi^ qqrfq qrqf q ti q^ qf^r ?nqq^eF: i 

^fcT -qt SJJTqfrT sqT% q 3rm\ qqfq sqTrTT 112 99II 

qwMisf - [ 3^ ] [ qtqf ] mm\ qq [ q qqrfq ] 

qff f sfc [ xft ^ ] qfhnfqqr mm ^ [ q qftr ] q#T t, [ 3^ ] q 
qqTTM [ qqj: qrr ] qqrq qqqraf qr Tf?q qqr qrqqqq # f [ ^fq ] w 
qqrn; [ q.* ] q) qqfqqpft qfa [ ssjt% ] q^nrdi-qq ?qn 3 qqqr wm 
qiqt ^ Tf?q ?>3fT [ sqrqfq ] 3 tt^ iqq-^qqq qrr fqqqq qqqr i? [ q: ] 

qfjqq [ 3qqq ] 3 ?r^ qq [ sqiqr ] ?qn [ qqfq ] Ffqr 1 1 

‘I, the pure-soul ( suddhatma ), do not belong to the external 
objects (like the body) and the external objects do not belong to 
me. I am just one, of the nature of knowledge.’ Only the one who 
meditates thus on the nature of the ‘self meditates on the pure- 
soul ( suddhatma). 

Explanatory Note: The ascetic becomes indifferent toward the 
impure-point-of-view (asuddhanaya) , removes delusion about 
external objects like the body that assumes these to be either 
belonging to him or he belonging to these, and accepts his nature to 
be comprising just the pure-knowledge. He detaches his mind 
completely from external objects and renounces all volitions and 
deliberations. Such an ascetic reaches the state of the pure-soul 
(suddhatma). It is clear that only by adopting the transcendental- 
point-of-view ( niscayanaya) the soul reaches its pure state. 
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3TCcrrf 112-10011 

112-10011 

- [ 3^' ] ^f^FTt ^ [ pi ] W [ 3TTRTFT ] 3TW ^ 
[ ] ^HcTT \ % 3TRTTT [ ?p ] WTTsff Tf Tl%cT 1 r4r t [ S[Ef ] 1 r?RR 

ip-^T f [ ^TRTdTR ] RR-TR¥R t [R?fWrT] '^fwd\ t 

[ 3T?flf^Rm^TSf ] 3TFl aratf^l 3 4M4R RMT RFR t 

[3T5TFf] RW1 f^TR f [ SRTRTGsT] TtS^R ^ 3ZR5R 

(wra) 3 Tftnr ti mr ^ps, z^fH 3 trrt rtT atfsRrefl 

This way, I consider my soul (atma) to be pure (suddha), eternal 
(dhruva), of the nature of knowledge (jhana) and perception 
(darsana), a super-substance beyond the senses - atindriya, 
steady (acala), and independent (svadhina). 

Explanatory Note: The soul ( atma) is not produced by any cause; 
it is self-sustaining and eternal (dhruva). It is pure ( suddha ) in its 
own-nature (svabhava). It is of the nature of knowledge (jhana) 
and perception (darsana), different from all other substances but 
one with its own-nature. It is a super-substance that knows 
completely all substances in respect of their qualities of touch, 
taste, smell and sight, and mode of hearing without the help of the 
senses, at one and the same time. It is different from substances 
that are amenable to the five senses but knows these substances. It 
does not accept or reject the objects of knowledge; it is different 
from the external objects of knowledge but the knower of these 
objects of knowledge. It does not leave its nature of knowledge; it is 
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one, eternal and pure knowledge-substance, different from all 
other substances. Such a soul is the eternal truth, to be accepted. 
Just as the shadow of the tree is transient and fleeting for the 
traveller, in the same way, the dispositions that the soul entertains 
on coming in contact with the external objects are transient and 
fleeting. Such dispositions are worth rejecting; only the eternal 
soul-nature is worth accepting. 


^Tcrr doleful I cTT fl^cRcii cTTSj HTtfij-ddUII I 

dldfH xrr TffcT SToTT 3fnrr 112-101II 

%T cTT cTT tddjhddHI: I 

dldHl ^ ^ aMdlhlrMch 3TR*TT 112-101II 

WTT^TTSf - [ ffT: ] fN TKft [ W ] 

SR-SfPTlf^ [cTT] ^S-3Tffg 

[ sa 3TST ] 3^ [ ^ 

wft Tf sf [ did HI ] 3TT?*TT ^ [ ^cTT: ] 3TRmft [ f TlfcT ] 

iff t, [ wrmTf^b: ] [ anff ] [ ^cr : ] 

3ifaHi$n oR^ti 

The body, the possessions, the happiness or the misery, and the 
friends or the foes do not have eternal association with the soul 
(atma)\ the pure soul, of the nature of knowledge (jnana ) and 
perception (darsana), is the only eternal substance. 

Explanatory Note: Dispositions pertaining to the body etc. 
belong to external objects that are different from the soul (atma) 
and, therefore, cause of impurity. These dispositions do not belong 
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to the soul and are transient. The soul (atma) is eternal, without a 
beginning or an end, a supreme substance, inherently liberated, of 
the nature of knowledge ( jnana) and perception (darsana), and 
one with its own-nature. I, therefore, do not accept transient 
objects like the body, and establish myself in own pure soul. 


tjfTTicr 'jflfuMI 3 Tcqrrf | 

fTMimuimiT) 13 ^# 112-10211 

■ST SJJFTfw MlMIrMH Pd^lcMI I 

WTTft^TFTlT: ^RTfrT TT hl^JP^Tfl 112-102II 

Hlhl’disf - [ -5T: ] [ WTTT: ] W [ 3TTFTTT: ] Tffarc 

[T^cf ] ftfcT Tl ^ ^or [ LKHIrdH ] ^TFl 

^FFS [ SIFrfrT ] TT t [ TT: ] 

[ Pd^ldll ] fr% 3TfeRT ifar f371 [ hli^tJPsf ] % ^ 'RM 

RB ctf [ gPBrfrT ] 8jtW (TO) TOdT tl 

The worthy householder (sravaka) or the ascetic (sramana) who, 
after knowing the aforesaid nature of the soul (atma), meditates 
on the pure-soul (paramatma) destroys the intractable knot of 
delusion ( moha) and attains the purity of his soul. 

Explanatory Note: The householder (sravaka) or the ascetic 
(sramana) who delves into the pure and indestructible nature of 
the soul attains, in own soul, that same purity. Then, he is able to 
meditate on the pure-soul (paramatma) characterized by infinite 
strength of knowledge (jnana ) and perception (darsana). In 
essence, the householder (sravaka) or the ascetic (sramana) who 
meditates, without wavering, on the pure-soul is able to destroy 
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the intractable knot of delusion (moha) linked to his soul from 
beginningless time. The fruit of the attainment of the pure-soul is 
the destruction of the knot of delusion (moha). 


# firrs^iwl umuu) i 

iN ttt cdte 112-10311 


^fr fa^dMUii-sfr srmte 1 

terT MT #WT^RT cT^rl 112-103II 


hWMIsf - [ fa01 £ilfc>T: ] te qfl ^ °RTdT f3TT [ ] 

qfa 3TTM1T 3 [ JHiy^hl ] fg-3Tfts ■q^T^ff 3 qf \ 

[ ^Mfardl ] ‘SteR [ oo^lsl^: ] 3 MR ^fe^TT 

[ terT] t, [ TT: ] ^ ^ [ 3 TS^f iter ] 3 ifaHI *0 

3 TTrte" ^ [ Rdte ] TRTT tl 


The ascetic (sramana) destroys the knot of delusion (moha), gets 
rid of attachment (raga) and aversion (dvesa) and observes 
equanimity in pleasure and pain; he then attains the indestruc¬ 
tible happiness (of liberation). 

Explanatory Note: On destruction of the knot of delusion 
(moha), destruction of attachment (raga) and aversion (dvesa) 
must take place; on destruction of attachment (raga) and aversion 
(dvesa), equanimity in pleasure and pain must surface. With 
equanimity in pleasure and pain, self-dependent happiness, rid of 
all anxiety, appertaining to the soul, must appear. Therefore, the 
fruit of destruction of the knot of delusion (moha) is the 
attainment of indestructible happiness (of liberation). 


244 





























ycM-HHR 


^Pc^^cdfl) f^FRT^rTt WT It-RTfarTT I 
3Tornjf F^'p^r 112-10411 


77: ^PMdhl^cbcdNl rdMilPcKcwl TRt f%SET I 
fmdPfSTrT: 77 3TRTR ^RfrT SJTRT 112-10411 

WRRTT§f - [ 'ST: ] ^ft ^ [ ^fad^d^tl: ] W7R ^ 4774T 

f37T cT^TT [ PdNdfdlcW: ] T7SRT-7R 15-3rf% ^57Tf ^ fWTl ^ fsR^RT 
1371 [ TFT: feffi ^ «nn fWTt' 7f T^RR [ ] 37Rl 

37R4 TTF^f "tcFTRTR 4' [ T-WdifSFT: ] PcRU fd?-7vl 3 ^FTcTT t 

[ 77: ] “4F [ 37TRR ] Z47|rM Pr 7^ '4TT'£R ^7 [ ^TTrTT ] RH 

477^ "^RTC TRfrT] FpTT'i‘1 


The one who has destroyed the dirt of delusion (moha), has 
isolated himself from sense-pleasures, has controlled the 
wavering of his mind, and is established firmly in soul-nature, 
performs meditation on the pure-soul. 

Explanatory Note: As the soul gets rid of delusion (moha), it gets 
rid of inclination towards the external objects. As a result, the 
objects of the senses no more attract the soul. The flickering mind 
becomes stable; as the objects of the senses lose their appeal, the 
mind fails to find anything worth exploration and indulgence. The 
bird on board a ship in the ocean must return back to the ship as it 
cannot find an abode outside the ship. Similarly, the mind, without 
the abode that are the objects of the senses, becomes unwavering 
and is able to concentrate on the pure soul-nature. Such 
concentration of the mind on the nature of the pure soul is 
meditation - the experience of the pure consciousness of the ‘self. 
The soul becomes utterly pure. 
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rui^yuiyir^chail | 

u'lii'dJ i<i wmt ^rrf^ ^rf 3 tfr^t 112-105 ii 

faSdmmfdcbM? WT^f Tl^^lcldTdd: I 
t^RFTrT: STRUT* SRRrfw cFT$fw^: H2105II 

HWI^-nsf - [ -fdlWmTfrT^f ] f^F#l 3T?^RT ^5^5 RrfcPTT-RTRf RTT 
RRT f^RT f [ TT^T^f ] 3 Tf?R ] 

hwttt^ $ ^nypj ^ ^j?rf ^ tr rtt rfr 

[ 3T*%: ] WRT, f^f, Tf T%d [ STRUT: ] Wjfd 

[ cFRSf ] %H R^sf RiT [ SRTRfd ] £RFT RHRl f ? 

What does the supreme-ascetic (the Omniscient Lord, the 
Kevali ) who has destroyed the most intractable inimical (ghati) 
karmas, has attained the direct (pratyaksa) knowledge of all 
substances, has got the better of all objects of knowledge, and is 
free from doubt, meditate on? 

Explanatory Note: Due to the presence of delusion (moha) that 
causes envelopment by the inimical (ghati) karmas including the 
knowledge-obscuring (jhanavaraniya) karma, the worldly beings 
entertain desires. They are not able to perceive directly all objects 
of knowledge; their knowledge is indirect (paroksa). As their 
knowledge is not complete, in their quest, they meditate on the 
desired objects of knowledge. But the Omniscient Lord (the 
Kevali) is rid of all inimical (ghati) karmas, all objects of knowledge 
are direct (pratyaksa) to him, and, therefore, knows fully all objects 
of knowledge. He has no quest remaining, nothing is unknown to 
him. The disciple asks, what does he meditate on? 
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flociNisjf^^Ti) fl4df|cc|cHo|f|)cHslU||U|^ | 

^cHdidl^ ^rrf^ 3 rorwr w 112-106H 


y^M-iaR 


^ftS^Tcfrcft S'MWriHgr: tr TflWT 112-10611 

WbRTTSf - [ 3TS^TWt?T: ] 3 T%d [ *JjT: ] fH [ 3PT$T: ] ^ ^ 

WT^T ^ ^ [ «c|f«(|8lfaiJeM: ] TFPRT ^RTRWf^ ^TlfcRTT 

^FTf TT Tl%cT 3^ [ ITTRT^^ter^PTT^I: ] TRfu i qf^ 3tTRTT ^ 

3RRTCpsT 3?fc 3TTOTH 3 *PTcTR [ R ] 

[ itef ] 3TRTft^sr cfJT [ SZfPgfr ] f^RRR 3Tqf^3TJ^l ^ fl 

With the attainment of the super-sensuous knowledge that is 
beyond the senses, rid of all obstructions due to the inimical 
(ghati) karmas, and endowed with infinite bliss and infinite 
knowledge, the Omniscient Lord (the Kevall ) meditates on the 
supreme happiness (appertainingto the soul). 

Explanatory Note: The Omniscient Lord (the Kevali) does not 
depend on the senses. He enjoys infinite bliss and infinite 
knowledge. Such bliss and knowledge have no obstruction 
whatsoever. He entertains no desire, no quest, no doubt. He just 
experiences the supreme happiness that is natural to his supreme 
status. Therefore, only empirically, ‘he meditates’. He has already 
consummated the stages of dissociation ( nirjara), of karmas bound 
previously, and stoppage (samvara), of future bonds of karmas. 
Therefore, he meditates only empirically He is the epitome of the 
soul’s natural bliss and knowledge. 
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HR PjIUII H JJ I 'HH'JII | 

RT^MIRT^tHr cTRTR fuiccllumJJlHI 112-10711 

HR f^RT Pd^l: f^T TTFf RTjfcSmT: PM: I 
RTHT HhUbH R faclfuWHlUl 112-10711 

uiRMisf - [ hr ] p TjsjfcRT mm-r 3 [ -qpf ] ■ h-?h-M rfRRdl 
^•SlrM-y^Pd^Li Tft^jiTFf ^ 'SrfcT [ 'HHfdydi: ] <$£lbl £l=b< MR p Rl 
[ fMHT: ] MRt MR Tf Hfa R^ MTR( RR RRRtM Rfa [ fR%RT: ] 
3T^R MR Ho MR°b cft 2 T c h< 3fft [ STRUTT: ] PL Ml MHfH MRM MR "HlRT RT^ 
RTc^ RtsjlfRoTTMt" tjIh i? ^ [ Rh«£I: ] HlSJ fRR 3RTMT Rf [ RRT: ] 
MR P t [ ] MR RMMI [ R ] HR [ RM f^RMFifM ] ppHT Rt 

MJbTRHl 3TJHR-RM ^Wf Rt [ MR: 3^] sFR-MMMRTRRRTR^I 

My salutation to the Omniscient Lords (the Kevali), the Ford- 
makers (the Tlrthankara), and the Most Worthy Ascetics 
(sramana) treading the aforementioned path that leads to the 
status of the Liberated Soul (the Siddha), and also to the path to 
liberation (moksa, nirvana). 

Explanatory Note: All the Omniscient Lords (the Kevali), the 
Ford-makers (the Tlrthankara), and the Most Worthy Ascetics 
(sramana) who have attained the status of the Liberated Soul (the 
Siddha) have only followed the path that relies on meditation on 
the pure soul. There is no other path that leads to liberation. This 
is the essence. My salutation to the Liberated Souls (the Siddha), 
ever experiencing the supreme bliss appertaining to the pure soul; 
salutation also to the path to liberation that consists in 
experiencing the pure soul-substance. 
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rP^T ^ifu M I 3T0Tnrf RTPTRT I 

ircrf¥r tepwfnr 112-10811 


y^M-wR 


dfMMSTT ^rRRTRTR ^TRRi I 

MMdlHMPWTt 112-10811 


TrTRFRTSf - [ RfRT^] fP RRR 3 RR^ k ^RR fir f R ^gJRTT k 
R^R, RR, RRRR H fir f [ RSJT ] R# RRR RRf^kFl cMdRlftkT R 
"FRRR RRRR ^TfRI RR R^RR fRRT t R# RFF k [ TRRTRR ] Rk 
3RRTk RTRRR [ RTRRi ] HRTR ^RRRRf RjV RTRl Rk [ 3TTRTTR ] RTRTT 
k [ RTFRT ] HRFR RF-RR k fk RR RR [ RRRT ] RF-RF^ 3 RRcRgfe 
RTt [ RfTRRfRTfR ] HR RFf k kfeRT f 4 f [ fk?RRH ] FRRR k fRRRR 
kfR RlRFPT RTR k [ RRfFRR: ] fHRR klT fl 

Therefore, I, in the same manner, get established in my pure 
soul-nature. My soul is the knower of all objects of knowledge 
and is utterly distinct from all other objects. I cast away the 
sense-of-mine (mamakara) for external objects and adopt 
complete non-attachment. 

Explanatory Note: The person treading the path to liberation 
knows the soul as of the nature of knowledge. He casts away the 
sense-of-mine (mamakara) for external objects and then adopts 
passionless conduct-without-attachment (vltaraga caritra). 
Leaving all other preoccupations, he concentrates just on the pure 
soul. He meditates in this manner: “By my very nature, I am the 
knower; my relation with external objects is that of the knower 
(jnayaka) and the objects-of-knowledge ( jheya ). These objects are 
not mine; I do not own these objects. I carry no infatuation for 
these objects. Since knowing is my nature, these objects get 
reflected in me; these seem to get engraved or immersed in me. 
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Now, after removing all delusion, I am getting absorbed in my true 
nature. All modes of all objects-of-knowledge of the three times are 
directly known by me at one and the same time. Due to this 
relation of the knower (jhayaka) and the objects-of-knowledge 
( jheya), my nature also takes the form of the universe (loka). Still, I 
do not leave my own-nature of infinite knowledge (anantajhana). I 
have this attribute of infinite knowledge (anantajhana) from 
beginningless time but due to delusion (moha) I was ignorant, not 
being able to distinguish between the self and the others. Now I 
know my true nature and accept it without negligence on my part. 
Salutation to my pure-soul that is no different from that of the 
Siddha, endowed with infinite knowledge (anantajhana) and 
infinite perception (anantadarsana) and ever established in 
infinite happiness. Salutation also to ah the pure souls that have 
attained the supreme status of the Siddha.” 

This completes the section on Reality of Objects-of-Knowledge 
(jheyatattva ). 
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SECTION-3 

Reality of Conduct (caritratattva) 


Tier Mujfiw irr^ f^rrar^rt wr wr wot i 

HIMUuf ^cHsImR^cHo|* 113-1 ii 


Tier -gurET 


TJR: STRUTR | 

yfdM^idi* armu^r ii<WPd 113-111 

uwi^usf - [ tt^ ] mr *T3TfT i^gr’ wnfK 

[ piHcK^fci«n^] r^H ckY ^ 3#Rff gfr [ rpio^in ] ftrsf gjt 

[ strtttft ] *jM rt! [ tjr : tjr.- ] mr-rr [ -spjtet ] to^r 
* TOW' ^ Mlfe R RR^ RR RR^T RR?( t % t TrM'! ^ 
^RsT RTT RRT RRRl ^ ^ 3TRRT R R>RRf4fRRI RTT RRRT (RRRRRR) 

pR% RR-R#TMR RFraT-RR RRT RMT RfcTRRf RRTtRRT fRRR t 
RTTt RRTR’ [ ^ ft^RT 3RRR *ft [ ^Rg xritffrgT ] Rl TJRR 

Wt [ $^Pd ] 3Rf^RTM RRRT f Tit [ ^TTWR] RfcRRf Rit [ ufdMildl*] 
RTRTF^I 


After repeatedly making obeisance to the Supreme Lord Jina 
(the Arhat), the Liberated Souls (the Siddha) and the Saints 
(sramana), we suggest that if your soul too wishes to escape from 
misery, may it adopt the conduct - ‘dharma’ - of the ascetic. 

Explanatory Note: We promulgate for you, as we have 
experienced, the path, typified by the conduct based on equanimity 
(samyabhava), that leads to liberation fmoksaj. May you adopt the 
conduct (dharma) of the ascetic. 
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arrfqw «rsjcrnf i 

3nirr^T u11u| d[f(UMR-ddelcflR4| |4| j< 113-211 

34IM^J «FWf Pd^r^di dbcbcddM^: I 
3Tmra- 113-211 

WRT^rTSf - [s^eff] 3TPf [341 

[ JJbcbcddM^: ] 3 - ^TRTT-fqrcTT - OT # 4 ^5nf^ fd^R 

[ PcWlPdd: ] 13fT [ dH^^R^dMlcn^-dK*] 3TT3 -S^FR ^FT 

34T3 w rt thtimk. w( rt RifaRnr, «nw » rt 
errrarc 3^3 3 n?rnnf^Ri rt tttct ^ crit t^tt ^kf^nT - rt wqra 
3trrt' (v<«tmk) rt [ 3rmra ] TefavR f^r ^?tt ti 

After obtaining consent of the family and then taking leave of 
the elders, wife and children, he accepts the fivefold observances 
(acara) in regard to knowledge ( jnana), faith (darsana), conduct 
(caritra), austerities (tapa) andstrength (a irya). 

Explanatory Note: The man desirous of adopting asceticism first 
takes his family into confidence and then takes leave from the 
family members. He explains thus to the family members: “O 
brothers of the body of this incarnation! Certainly, my soul is not 
yours. My soul has now acquired the light of knowledge; its only 
‘brothers’ are its own-nature.” “O parents of the body of this 
incarnation! Certainly you have not produced my soul; cast away 
infatuation for my soul. My soul has now acquired the light of 
knowledge; its only ‘parents’ are its own-nature.” “O wife, the 
subjugator of the mind in the body of this incarnation! Certainly, 
you do not give ‘pleasure’ to my soul; cast away infatuation for my 
soul. My soul has now acquired the light of knowledge; it gets 
‘pleasure’ only when it delves into its own-nature.” “O sons of the 
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body of this incarnation! Certainly, you have not been produced by 
my soul; cast away infatuation for my soul. My soul has now 
acquired the light of knowledge; its only ‘sons’ are its own-nature. ” 
This way he takes leave of the family. The man desirous of adopting 
asceticism is already detached from the family; it is not obligatory 
for him to take permission from the family members. If at ah he 
must say something, he can speak in the aforesaid manner. 

Subsequently, the man with right faith just sees, knows and 
experiences his soul-nature. He cuts himself off from ah worldly 
dispositions. He takes leave from all activities that result in merit 
or demerit. However, due to fruition of previously bound karmas, 
several kinds of undesirable dispositions affect him but he remains 
unperturbed. He knows that so long as he is in the state of impure- 
cognition (asuddhopayoga) these undesirable dispositions are 
bound to appear. He had already cast away ah dispositions 
contrary to the soul-nature as he acquired the power of 
discrimination between the self and the others. Therefore, the 
man with right faith has nothing to adopt or leave. But on fruition 
of the conduct-deluding (caritramoha) karmas, he adopts the 
auspicious (subha) dispositions and leaves these too subsequently. 
The fivefold observances are adopted in the following manner. 
1) In regard to knowledge (jhanacara) - appropriate time (kala), 
modesty (vinaya), right manner (upadhana), reverence 
(bahumana), non-secretive (anihnava), right understanding 
(artha), right reading (vyanjana), and combination (tadubhaya) of 
the last two. I know that you are not of the nature of the pure-soul, 
still I adopt you till I attain, with your help, the status of the pure- 
soul. 2) In regard to faith (darsanacara) - without doubt 
(nihsankita), desirelessness (nihkanksita), revulsion-free 
(nirvicikitsa), non-deluded ( nirmudhadrsti ), being a shielder 
(upabrnhana) , restorer (sthitikarana) , affectionate (vatsalya), and 
propagator (prabhavana). I know that you are not of the nature of 
the pure-soul, still I adopt you till I attain, with your help, the 
status of the pure-soul. 3) In regard to conduct (caritracara) - of 
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thirteen kinds, comprising fivefold supreme-vows (mahdvrata), 
threefold control-of-activity (gupti), and fivefold regulation-of- 
activity (samiti). I know that you are not of the nature of the pure- 
soul, still I adopt you till I attain, with your help, the status of the 
pure-soul. 4) In regard to austerities (tapacara) - fasting 
(anasana), reduced diet (avamaudarya), special restrictions 
(vrttiparisamkhyana) , giving up tasty food (rasaparityaga) , lonely 
habitation (vivikta-sayyasana), mortification of the body 
(kayaklesa), expiation (prayascitta), reverence (vinaya), service 
(vaiyavrttya), study (svadhyaya) , meditation (dhyana), and 
renunciation (vyutsarga). I know that you are not of the nature of 
the pure-soul, still I adopt you till I attain, with your help, the 
status of the pure-soul. 5) In regard to strength (viryacara) - you 
provide me with strength to follow these observances. I know that 
you are not of the nature of the pure-soul, still I adopt you till I 
attain, with your help, the status of the pure-soul. 


wm fafa WTf chcd^clclilifa fog fag'fa* I 
fwulfe fa fa wfar xrfa^ fa faffa 3{U|4|f^<) 113-3II 

STRUT fafafa hUlloffa I 

SWuIwrPm R^TcT: UdW fa 113-3II 

- [ fa ] FTT [ fatfa ] WT fa TJM FfW [ W: ] 
FWWC I3TT [^T 3Tfa] fafc ffaw [fa] fa ^ifa 

[ fa ffafigTBT fafta fa|- [fafa] FR wit fafat 

FM f3TT [ 31dilfald: ] 3TMTfar fa^TT fa" wfal sTO fafta ffaTT 

fa i fafa fa fa - [ srauf ] Twrarr fa 3 frtw wfa fa f?tt wifa fa 

fafa 3?fad TTFRRTcffaH fa ['WTTSfa ] 'fad'Tdfa W 3TPT 3TMTW Fifa fa 
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[ cf,d^Mci4)r^rviy] ^ ti, ^ t r, ^ t! %4 fr (^p) t 
3^ ^ [ swift* ] Tjfed c£ ^EF TT^f^Pfe [ J&ft ] 3TtrfM tl 

Then he goes to the worthy head (dearya) of a congregation of 
ascetics, who himself practises the fivefold observances and 
guides his disciples, rich in virtues, superior in terms of nobility 
(kula), form (rupa), and age (vaya), and highly adorable by the 
disciple ascetics. He bows down in reverence and pleads, “O 
Lord! Please admit me.” He is favoured with admission (into the 
congregation). 

Explanatory Note: Everyone serves willingly the man born in a 
noble family; such a man instinctively is without imperfections 
like excessive anger. The head (dearya) has this superiority of the 
nobility (kula). His external form is so imposing that it portrays his 
internal purity; this is his superiority of the form (rupa). He is free 
from imperfections of the intellect that are particular to the child 
or the old, and the lust-borne imperfections particular to the 
youth. This is his superiority of the age (vaya). He guides the 
disciple ascetics in appropriate conduct and preaches them the 
right virtues. He is, therefore, adored by all. The person desirous of 
treading the path of asceticism goes to such a worthy head 
(dearya), bows down in reverence and pleads, with folded hands, 
admission into the congregation, “O Lord, I am scared of this 
world; please admit me to your congregation so that I too can 
attain my pure-soul-substance (suddhatmatattva ).” The head 
(dearya) admits him to the congregation. 


255 



















Pravacanasara 


w^^^x^Trrirx^Tjrfrer f%f%r i 

^ fulfil faf^rwr^r^s^n^v^rfr 113-411 

RIF ^TfTT Wf R ^ xft Rlf^T Wt$ f%f%RT 1 
^frT M f^rf^T: Wt RSJMId^MSTT: 113-4II 

wn^rrsf - [ 3 jf ] ^ [ xr^-qf ] ?]^ptr ti 3?r ^rt wr t rrrtt [ r 
RRTfa ] ^TFf 'C^Rfk [ ^T ^ ] ^T ^: [ X|^- ] f ^#fq; [ ^ ] fH efar T\ 
[ RR ] M [ idbPddJ Rp5 4t [ RTfRT ] R#' t" [ ] W W [ fd%R: ] 

fd^R RoTcTT f3TT [ f^f^l: ] 4TR ^fRRf RTI RMT 

[W: ] 31RRT RTT Rp? Wffe R^R t RRRTt 

rtrt rrrt i? i 

I do not belong to the external objects; these external objects do 
not belong to me. Nothing in this world belongs to me. 
Ascertaining reality in this manner, the subjugator of the senses 
adopts the form (rupa) that is natural-by-birth (nagnya, 
yathajata). 

Explanatory Note: The man who wishes to adopt asceticism 
realizes that since each substance (dravya) is distinct and 
established in own-nature, he neither belongs to the external 
objects nor do the external objects belong to him. “All dispositions 
due to bondage of karmas - the quasi-karmas (nokarma), the 
material-karmas (dravyakarma) and the psychic-karmas 
(bhavakarma) - are not my nature. Different from all such 
dispositions, I am an indestructible and eternal substance.” 
Reflecting in this manner, he adopts the external symbol - perfect 
nudity that is the natural state of the man, by birth - of the ascetic. 
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flw^r 3T0Tf^nT IWT 113-5II 

^SSK^Id'Jjrl ^fT 3d^h'dlh*|c&iri I 

f^FTXTT m^i^chsi 3i^u|o^|c|cbi<uf IB-611 ( ^Ict ) 

^MId^M^M^lfddcfc$|^S[cF I 

T%cT fifllf<d)yfdch4 *TcrfcT tor 113-511 

h^U^PddcM d ddh M dl JI dl JI^r^’KTTfT I 

fd^l ^ XRT^^nT^ldchKuf ^TfT 113-6II ( ddcddj 

fimi-MI§f - [ ^TdMId^Mdld ] ^TF 33^ WTRpTf3 iftW ^ «ft 
T%d 7^3 ikf t ^ T^R dTRT [ 3d4lfddd^|$d5p3 ] 

rtrrtI ^ [ ^gf ] rrr ■qlrw-Tl^cr ^ 

[ ffmf^rT: T%rf ] fm 333^ wM ^ 3f^T 3^k [ 3jyPdch4 ] 
TRpC ^ WTo^f dP 3323RF 33RTp dft fsKdWl Tf%TT %TT [ Pd^l ] 

S^oilPcdd [ ^TdfrT ] FPiT f| cTSTT [ d^P^Pdddd ] WR 3 R)¥ ^ 

'R?dT*R mR u MhT ^ 33TC»3 TF Tf?Tf [ ] RR-^?pRR 

^TRd TqftoTTORFl ~5WTF1 TR-7=RR-RriR IvFRRR #T fddft 
33?^ ?JRRJR- ^RRfdR] ^ T%?f RTTPl 3pT ^RTfRltcT 

fwc'ftn^-q RpT^jfe - f3T cTCi? MF dft ] W3 [R 

M3N2T ] RF Rt 33p^TT 3ft TRp RRT [ 3Tq^^fdd3TTR ] 3fR Rl§3 RT 
RPR Pcd<d ] pRlRdR RRT |T33T ^IdPdd FfdT'1‘1 

The external-marks (dravyalinga) of the ascetic are that he 
adopts the nude form that is natural-by-birth (nagnya, 
yathajata), pulls out his hair of the head and the face by hand, 
being pure, he is free from activities that cause injury, and does 
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not attend to the body. The internal-marks (bhavalinga) - the 
cause of cessation of births - of the ascetic are that he is free from 
infatuation for possessions, has purity of the cognition 
(upayoga) and the activities (yoga), and is free from dependence 
on everything external. 

Explanatory Note: The dispositions of attachment (raga), 
aversion (dvesa) and delusion (moha) do not allow one to adopt the 
nude form that is natural-by-birth (nagnya, yathajata). When the 
soul is free from such dispositions, it naturally attains the nude 
form. In this state, there is the absence of attachment for clothes 
and ornaments. There remains no need for safeguarding the hair 
of the head and the face. No external possessions and no activities 
that cause demerit remain. There remains no need for attending to 
the body. All these are the external-marks (dravyalihga) of the 
ascetic. From the inside, the ascetic is free from infatuation and 
dispositions of attachment (raga), aversion (dvesa) and delusion 
(moha). He frees himself from the sense-of-mine (mamakdra) and 
self-consciousness (ahamkara) for all objects or things. He attains 
purity of the cognition ( upayoga). He becomes self-dependent, free 
from activities (yoga) of the body, the speech, and the mind. These 
are the internal-marks (bhavalinga) , the cause of liberation, of the 
ascetic. Only when the soul is equipped with both, the external and 
the internal marks (lihga), it acquires the status of the ascetic. 


3ii<^l<q cT f*T Rd J l rf uihThtII I 

fcbR 4 4cifg<j ^rf^Trr wifr 113-711 


3TKHT cT^fw Pcd^l WTTT Mti|U| rf HMfchrM I 
ST^TT Writ TfcTfrT 7T MW: 113-7II 
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- [ MiRU| TJ^UTT ] ^ 3#R ^vft 3im\ ^t$TT ^ 

ofi^ 3TT5rpt-^ f ipm [ rT^fb foT^T ] sRq-^R « 

^ f^T ^ [ 3TT^TR ] sfifcFR qy*c£ [ rt HH^br^ ] ^FT ^ ^ ^ 3T#cT 

cIT 3TpETFf ^ ^FR^ilT sfc [ JJgRff ] tjfg Hs?lsldT Hf^T [ ferf ] ^ 

Wt 3TP5TR fbfb [ SSRcff ] ^fER [ TT: ] Rf ^FTT ^37 ^ 

[ 3Rft$JrT: ] TjfRR ^ T3=FHrdl 3 SRvTKR fcfP f3TT [ STRUT: ] TR 

^^PK^^'qft^'^TraT^'gPr^nti 

After obtaining the consent of the worthy head (dearya), 
adopting the external-marks (dravyalinga) as well as the 
internal-marks (bhavalinga) of the ascetic, bowing down in 
reverence to the head (dearya), and taking note of the duties of 
the ascetic including the fivefold supreme vows (mahavrata), he 
gets established, with equanimity, as an ascetic (muni, 
sramana). 

Explanatory Note: The man wishing to become an ascetic first 
adopts the external-marks (dravyalinga) as well as the internal- 
marks (bhavalinga) of the ascetic. Empirically, the worthy head 
(dearya) grants him these two kinds of marks since he educates 
him about the manner of adopting these. And the disciple believes 
firmly that the worthy head (dearya) has bestowed on him the 
status of the ascetic (muni, sramana). Considering the head 
(dearya) as his supreme benefactor, he bows to him and adores him 
with great devotion. He listens intently to the discourse that 
expounds the virtues of the fivefold supreme vows (mahavrata), 
the cause of refraining from sinful activities. Accepting the nature 
of his soul as utterly pure like that of the Liberated Soul (the 
Siddha ), he casts away all dispositions of attachment (raga) and 
aversion ( dvesa ), and adopts equanimity. He realizes that his soul- 
nature is distinct from the activities that he performs in the three 
times and resorts to repentance (pratikramana), renunciation 
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(pratyakhyana), and confession (alocana). He becomes steady in 
his true nature, shedding all activities (yoga) of the body, the 
speech, and the mind. Since activities of the body lead to demerit, 
he restricts his bodily activities and remains calm in his natural 
state of nude (yathajata) existence. 


Psl kmu Wd[dc|UI i|U | ttiito FT 113-811 


HMUIIuf r^UlcAf* MWM'I | 

113-911 (^IcT) 


dd<HpRdlPs|dto cdl^N^ilchtilledI 
f^fd^l'MdMd’dSlT^f totoltocb^to FT 113-8II 

Ti% RdRUII: STRUTFTT fad to WFTT: I 
to UW: STRUT: totonto tocT 113-911 (^q^) 

flIRMIsf - [ ddflfadlP^to: ] FR-to fto ^ to RFPFT, 
to toto to to FT fdto (TlFF) [ dMId^dcb ] tof FT 

to, m STRAFF fsFtof [ 3toto ] 3TFPF [ 3TFTFT ] 3TU 

FajTFto tor 3 to to [3^rsrto] 

3tftfft 3fto tor to ftf [ torfentof ] to tor ton ftf 

[ ] to [-qcfwrt] fit tor (3 ttfk) [-q%] ^ (sreBito) 

[ TJcTfJOTT: ] TJeFTF [ SIRUIHI ] <£ [ P^dto ] tof-tonto 

^ [ TsRd ] ftoFFT [ wftt: ] to ito TjePjoff ti Ft totot to 

to tl [to] ^ toto" ^ fto WI [FRtT:] Wft f3TT 
[ STRUT: ] to ^ ^ torT ] TTFT Ft to ( HR) FT to 

WRd toFT^Ttoil 
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The Omniscient Lord has expounded that five supreme vows 
(mahavrata), five regulations (samiti), fivefold control of the 
senses (pancendriya nirodha), pulling out the hair on the head 
and the face (kesalonca), six essential duties (sadavasyaka) 1 , 
renouncing clothes (nagnya, digambaratva), not taking bath 
(asnana), sleeping on the ground (bhumisayana) , not cleansing 
the teeth (adantadhavana), taking food in steady, standing 
posture (sthitibhojana), and taking food only once in a day 
(ekabhukti), are certainly the twenty-eight primary attributes 
(mulaguna) that make the ascetic (sramana) steady in his 
conduct. Negligence in the practise of these primary attributes 
calls for their reestablishment as per the rules. 

Explanatory Note: These twenty-eight primary attributes 
(mulaguna) help establishing the soul in own-nature, therefore, 
these are essential to be followed by the ascetic (muni, sramana). If 
the ascetic fails to follow any of these primary attributes 
(mulaguna), he must reestablish his soul in those attributes; this is 
called the process of reinitiation (chedopasthapana). As the man 
desirous of gold, must accept gold in ah its forms, like the ring, the 
bracelet and the coin, similarly, the ascetic desirous of restraint for 
attaining the pure soul-nature must accept these twenty-eight 
primary attributes (mulaguna)-, these are ah parts of the process of 
establshing the soul in own-nature. Practise of these attributes 
makes the ascetic focussed; if ever he gets negligent, he follows the 
rules of reestablishment. 


1 Six essential duties are: 1) equanimity (samayika), 2) adoration of the twenty-four 
Tirthankara (caturvinsatistava), 3) making obeisance to the Perfect One (vandana), 
4) repentance for past sinful activity (pratikramana) , 5) renunciation of future sinful 
activity (pratyakhyana), and 6) observing complete detachment from the body in a 
still, standing posture (kayotsarga). (see Pandit Asadhara’s ‘Dharmamrta Anagara’, 
verse 8-17.) 

Some texts mention the study of the Scripture (svadhyaya), in place of renunciation of 
future sinful activity (pratyakhyana), as an essential duty. 
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^^chii ttftt fuT^n^n wur 113-1 on 

fd^iii^ui ?raf ^Rfd y^KWcbl q^f?r 1 
^iTl^MfSTTWT: FTRT Ph^McM: ?1W: 113-1011 

wrr^irsf - [ ] TjpffcRT tjM ^ [ Pd^iii^u) ] -$m*\ w 

FcTRh 3 [ ^: ^fcl ] Ft ^ t FF [ ] FlFT ^ 

W1 [ FFfrT ] FPh t FFI F?fl t [ #^Tt: ] Ft 

Ft Ft MR ^ STF^ WT ^ ^F FF^ [ FF*$JTFFF: ] FF^T 
^FF fFF WFF FFt FTFt [ 7TW: ] 3FF [ STRUTT: ] FFTTFR 3 3}fF FFtF 
WjfF 13[ Mqcbl: ] Wwf Fi#FT^ tl 

The worthy head (dearya) -guru - who grants initiation (diksa), 
with the external as well as the internal marks (linga), into the 
congregation is called the pravrajyadayaka or the diksadayaka 
or the diksaguru. Subsequently, as and when the ascetic fails to 
observe restraints as specified, the other worthy heads (dearya) 
- guru - may reinitiate him in the right course of conduct; these 
worthy heads (acarya) are called the niryapakaguru. 

Explanatory Note: First, the worthy head (acarya)-guru - who 
grants initiation into the congregation is the diksadayaka or the 
diksaguru. In later life, as an ascetic, if a minor breach in the 
observance of proper restraint occurs, the guru who reestablishes 
him in the right course of conduct is the niryapakaguru. In case 
there is a major breach in the observance of proper restraint, the 
guru may still grant reinitiation into the ascetic fold; such a guru is 
also called the niryapakaguru. 
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rTW^^IHlilUl^^clill fcbRdl 113-11II 

^cM-d) WNTt wm cMjflRuf r^uin^flM | 

37i#Fin#f%rfn ^f^gitaeKWeci* 113-1211 (^tct) 

U'Mdi’Mi wrssrnrf ife: *wuifm cfpj%rjt^ i 

FTF% FFF MHlIHl^HIMrachl fsFFTT 1131 1 II 

^dU^cW: MW; arquf odd£lRu| I 

31lf|iaMl^Mfdy ffa ch^oMH, 113-1211 ( <M J lcdHj 

FTFFFTSf - [ Uddldl ] ■qrT'J^' [ FFTTcSJTFT ] FPFF ff [ cblddyidl ] 

mlr Fft f^rr Fi FR [ -srf^ ] Ft [ Fi [ ] FFF FtT 

*FT [FTFF] FFTF Ft Ft [TJF: ] fFF [FFF] FF Tjft FT! 
[ 34ldldHI4|c|chl fpFFTT ] ^Tt Fp5 FTFTFR Tf«jt 3 3TT#5R[-%F[ FFft 
Ff t ^Ft Ft FTFlt FF FFF tl [ ^dtlFFd: FFHT: ] 3TFFT FT^FFF 
FfFFF fFF^ FF f37T Ft ^TT ^fF [ PddFd oild^lRuf ] FtcRPT-FFf 3 
^FFFR fsRFt F Fft [STRUT] FFRjfa Fit [ 3TTFTFT ] FTFT ^FR 
[3IlcdM] 3ik 33F^ FtF FFFt^lF FT# (FF? FRFt - ) [#F] FF FFRjft 
^ [ FUf^S] FF^FT fFFTT FFT Ft TjlFFF-FF FTT FF FF [ FFf°F ] FRFT 
FtfF^I 

If the breach of proper restraint has occurred due to the 
activities of the body, though performed carefully, the ascetic 
must, after confession of the fault, follow the course of expiation 
as prescribed in the Scripture. If the breach has occurred due to 
perversion of the cognition (upayoga), the ascetic must approach 
a worthy head (acarya), make confession, and take on the 
chastisement as prescribed by the guru. 
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Explanatory Note: The breach of restraint is of two kinds, 
external and internal. If the breach is due to the activity of the 
body, without perversion of the mind, it is external. If the breach is 
due to the perversion of the mind, it is internal. The ascetic whose 
thoughts are pure and is careful, but due to the normal activities of 
the body, like walking, sitting, and sleeping, he happens to breach 
proper restraint, he may make confession of the breach and 
reestablish himself in the right course of conduct. If the breach is 
due to the perversion of the mind, it is more serious. He must 
approach a worthy head (dearya), proficient in the administration 
of penance for purification, make confession, and accept the 
prescribed chastisement. He then reestablishes himself in the 
right course of conduct. 


3lfi|dl^ 'd |c|cj|^ s^fci^ui) ^Idld 'HIH'Ju] | 

wrfrf^T^iTiT^f ftJTofsrrftTT 113-13 n 

Frfddm ctt Pdcii^ ^di 1 

wwm fdfrcr Mp^ttnuil Ihqrttf 113-1311 

dfd 3M $ [ ^Pd^ldl ] 

3TdpT-dfFpT 3 Ft RF FF dt FF W1 t FdP^ T%d 
[fFrd] FT^Fl (F^FF) [ fd«FdTF ] RFFF F Fg-3Tfd£ Fit 

[ ] rFFRF f37T [ FrfddT^ ] 3FFF ^ 3FFF Fit 3fqpFR did 

dFT TJ? FF FRT Ft FFT R 3Tdfd Fd ^3ff F7t FPlfd ^ T# [ dT ] 
33FFT [ fddTFT ] FHdl dFF TFFF [ Pd: Pd^<t ] 9PTF fdFP 
FTdfd "STdFR FFf Fi^l 
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The ascetic (muni, sramana) may remain in the company of the 
worthy preceptor or without his company, but, in either case, 
renouncing association with all external objects, he should be 
ever vigilant not to breach proper restraint. 

Explanatory Note: Whether the ascetic (muni, sramana) stays 
in the company of the worthy preceptors or not, he must renounce 
attachment (raga) and aversion (dvesa) towards external objects, 
desirable or undesirable. Whenever there is the disposition of 
attachment (raga) towards external objects, the cognition 
(upayoga) gets contaminated; with impure cognition (upayoga), 
passionless conduct-without-attachment (vitaraga caritra) cannot 
exist. Commendable restraint is the hallmark of the ascetic; 
attachment (raga) towards external objects causes its breach. 
That is why, renouncing association with all external objects is 
essential to asceticism. The passionless ascetic is without blemish, 
whether he stays in the company of the worthy preceptor or 
without his company The ascetic who entertains dispositions of 
attachment (raga) and aversion (dvesa) towards external objects 
causes the breach of the restraint, whether he lives in the company 
of the worthy preceptor or without his company. What must be 
renounced is the association with all external objects. 


Pun^I foTs^f wmt unuiN i 

113-1411 

^rrfcT 'farT strut! ?tt% i 

■g^RTt hcdhUlN RT -ST: TT MPtM ufSTmu^; M3 -1411 

RIRMIsf - [ ■ZT: ] ■sjY [ STRUT: ] 3TTf^ 

3TRPJUT 3TRRT [ f^T ] wm [ RTTfrT ] Rcfd 
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(efa) ^tt t [ ] sfk [ $ [ To: ] 

iFTTc^ sepft fFtt t [■*?:] orf [ ] 3T?rr r r--^T^r 

#W-*FT Tr T%d, zmf&l ^fcTWrt ^VcTT tl 

The ascetic (muni, sramana) who is ever established in own 
‘self, characterized by perception (darsana) and knowledge 
( jnana), and vigilant in observance of the primary attributes 
(mulaguna), follows asceticism to perfection. 

Explanatory Note: Getting established in own ‘self is the real 
observance of the status of the ascetic (muni, sramana). When the 
ascetic is established in own ‘self, he is able to renounce attach¬ 
ment to ah external objects. His cognition (upayoga) becomes 
stainless and as the cognition (upayoga) becomes stainless, the 
asceticism (munipada) too becomes stainless. Knowing this, the 
worthy ascetic establishes himself in own soul (atma), character¬ 
ized by infinite perception (darsana) and infinite knowledge 
(jnana). Further, he follows, with due vigilance, the twenty-eight 
primary attributes (mulaguna) of asceticism. Asceticism reaches 
its perfection only when the ascetic (muni, sramana) gets estab¬ 
lished in own soul (atma), renouncing attachment towards ah 
external objects. 


*TtT err err ctt wft err i 

^crfsr% err Pun^ uWfc fwuifuj fsicFsrfi^ 113-1511 

*Tcf?r CTT 3TWT CTT 3TTcRT2T cTT cfT I 

wft cfT %^fcT mvt f^STHTTfr 113-1511 
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Tffrgft t m w ] &m\ [ arwr ] 

^5^' ^ Tfrr^Td ^nir cTSTT ^FTlf^T ^FT ^RRT^Jd 

3T^PT 3 [ err ] 3TOc[T [ 3TTcriT$T ] TJTT 3TTf^F f^PFT^r 3 [ ^T: ] 3?fc 
[ f^I? ] f^T-^FPf t \ [ W ] 3T?T^ [ -3TTSTT ] ?RlTTra ‘'ifthF 4' [ ^T ] 
3T^ [ 2RUT ] ^ 3 W [ facRSJRT ] 3T^-^rf ~R 

[ W ^TT [ ^T ] WF [ ^id ] ^TFdT tl 


The worthy ascetic (muni, sramana) does not entertain sense of 
attachment for the food (ahara), or for fasting (anasana), or for 
the dwelling (avasa), or for roaming (vihara), or for the body 
(sarira), or for other ascetics (sramana), or for loquacious 
discussions (vikatha). 


Explanatory Note: The instrumental cause for becoming an 
ascetic is the body, and the body requires food for sustenance. The 
ascetic therefore accepts food. In order to attain stability of 
concentration, he also accepts, according to his capacity, fasting. 
For attaining the stability of mind, he dwells in the solitude of 
mountainous caves. For accepting food, he has to roam through 
places where people live. He inherently has the possession 
(parigraha) of the body (sarira). He has to interact, for study etc., 
with other ascetics. He has to use words, the material substance, as 
the mode of conversation. All these are kinds of possessions for the 
ascetic, but what is important is not to have a sense of attachment 
for these possessions. These are minute (suksma) possessions and 
entertaining a sense of attachment even with these causes a 
breach of restraint for the ascetic; with these possessions he 
cannot establish himself in pure soul-substance. 
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3W4|Tfl W dR'MI -Hi|ujjf|u j<5IuI'-cfchMI<1 ^ I 

fmuiHi ficcichi^ ftwTTTTrarri^TT^r 113 -I 6 H 

3TTOTT | 

STRUTS 'H^chl^ ftw 3TT ’Hdrlld W 113-1611 

bWMisf - [ ] &m\ [ *wuifM ] ■gft [ wm- wpt- 

^^>Munr<bi] ^ 3?rf^ 37^7 %^T3Ti 3 

[ 3T5RTrTT ] TffcT [ ] ^frT #dt f [^] [ Uejcblvl ] P^TT 

[^rTrTT] 3-RsrPr^rT [f|W] ^FT f^FTT^T ^ ^left ftSTT t 

[ ^fcl ] f*T W ^ cpft f| 

Alternatively, the Lord has propounded that negligent activity of 
the ascetic (muni, sramana) while sleeping, sitting, standing, 
and walking is the cause of injury (himsa) to living beings, 
continuously, and at all times. 

Explanatory Note: The breach of restraint is impure-cognition 
(asuddhopayoga)-, for the ascetic (muni, sramana) pure-cognition 
(suddhopayoga) is the right course. Impure-cognition (asuddho¬ 
payoga) denigrates the status of the ascetic as it is the cause of 
injury (himsa) to the living beings. Impure-cognition (asuddho¬ 
payoga) causes injury to the life-essential (prana), i.e., pure- 
cognition (suddhopayoga), of the soul. Thus, the major injury that 
impure-cognition (asuddhopayoga) causes is to own soul through 
impairement of its natural knowledge (jhana) and perception 
(darsana). Impure-cognition (asuddhopayoga) exists when the 
ascetic performs his activities negligently, without proper 
diligence. Activities of the ascetic without proper diligence cause 
impairment to his twenty-eight primary attributes (mulaguna). 
Diligence is natural to the ascetic; only when he is engaged in 
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impure-cognition (asuddhopayoga) negligence in activities takes 
place. Activities with diligence do not cause the breach of restraint; 
activities with negligence cause the breach of restraint. Activities 
of the ascetic performed with negligence constitute injury (himsa) 
that impaires, first and foremost, his soul’s pure-cognition 
(suddhopayoga). 


fulfil I 

113-1711 



froiT cTT cTT 'dldbddMK'KI ffe I 

TOTFT ®RTt f£f|WI^U| flfafdN 113-1711 

kIWMISif - [ ^ftcT: ] ^FRT [ f^RTrTf W ^ ^TT [ W 
T# [ AlddMUHl ] f^RT 3TT5TR 'dcd'JTd-; f 

[fpTT] IWT [fdrfWT] fdiV'dd f, [ Ufafd^] rNI RMElf R 

[ UddW ] ^RPJcfai ¥ffrl ^ ^ ^ [ fe'f-IWNUI ] ^ if ^ 

®RT: ] ^ ['dT^rT ] FTdTI 

The ascetic (muni, sramana) whose activities are without proper 
diligence certainly causes injury (himsa) to the living beings, 
whether they die or not. The ascetic who observes diligently the 
fivefold regulation of activities (samiti) does not cause bondage 
even if he has caused injury to the livingbeings. 

Explanatory Note: Injury (himsa) is of two kinds, internal and 
external. Internal injury causes impairment of the life-essentials 
(prana), in form of knowledge-vitality (jnanaprana) or pure- 
cognition (suddhopayoga), of own soul. External injury is 
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impairment of the life-essentials (prana) of other living beings. 
Internal injury is stronger of the two. Negligent activities may or 
may not cause injury to other living beings, but certainly cause 
injury to the knowledge-life (jnanaprana) or pure-cognition 
(suddhopayoga) of own soul. If the ascetic observes diligently the 
fivefold regulation of activities (samiti) he safeguards his restraint 
in form of pure-cognition (suddhopayoga) . Therefore, even when 
his activities cause injury to other living beings, the internal 
disposition of non-injury does not allow bondage of karmas. 
Internal injury certainly causes bondage of karmas. External 
injury may or may not cause bondage of karmas. If activities are 
performed with due diligence and still injury (himsa) takes place, 
there is no bondage of karmas. If activities are performed without 
due diligence and injury (himsa) takes place, certainly there is 
bondage of karmas. Internal injury is certainly worth discarding; 
pure-cognition (suddhopayoga) that engenders disposition of non¬ 
injury (ahimsa) is worth accepting. 


Wmt fa cFlfaj WFTt fa ^ I 
^nfa^^ 1cRifa crtel PuiWfal 113-1811 

31-MdMN: STRUT; NdWpM cFT^| cTSfcF ^T RcT: I 
^rfcl "RcT te tef chUcdfRcj tel Pdb<faM: 113-1811 

TlWMISif - [3IRdMK: ] fate RFPjte 3TTR-R fsFRT faf te 
[ STRUT: ] fa ^FT Rf [ ] Wf [ RiTfaj ] ^ffafa 3Tlff RjRTf 3 

[ cTSfcF ] RR Rf Rifa ctm f [ ^fcT ] faf [ R7T: ] Rfafa ^ RvfT tl 
[ -Rf^ ] Rff [ ter ] ffalT [ fa ] RfdfsKRI RrT RJT [ terT ] 
rrttt ifaRfTfa[tet]^vte [ cfrcTrJ rrtqt fa [^r] ?Kf 
[ teute: ] off 3 Tffd tl 
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The Doctrine expounds that the ascetic (muni, sramana) whose 
activities are without due diligence certainly engenders bondage 
of karmas as he causes injury (himsa) to six classes of embodied 
beings. The ascetic who incessantly observes diligence in his 
activities does not engender bondage of karmas; he remains 
unblemished as the lotus-flower remains untouched by the 
water though it grows in the water. 

Explanatory Note: When the cognition ( upayoga) is tainted with 
dispositions of attachment (raga) and aversion ( dvesa ), the ascetic 
(muni, sramana) certainly becomes lax in his activities. When the 
activities are lax, there is existence of impure-cognition 
(asuddhopayoga). Such lax activities cause injury (himsa) to six 
classes of embodied beings. And for the ascetic engaged in impure- 
cognition (asuddhopayoga), injury (himsa) must engender 
bondage of karmas. When the ascetic (muni, sramana) is engaged 
in pure-cognition (suddhopayoga), his activities are with due 
diligence; his cognition (upayoga) is not tainted with dispositions 
of attachment (raga) and aversion (dvesa). His disposition of non¬ 
injury (ahimsd) keeps him free from bondage of karmas. If, by 
chance, injury (himsa) is caused to an embodied being, he still is 
not bound with karmas due to his pure disposition. He is like the 
lotus-flower that remains untouched by the water though it grows 
in the water. In essence, the ascetic must get rid of dispositions of 
attachment (raga) and aversion (dvesa) that cause destruction of 
internal as well as external restraint. 


«fsfr ^crgcrsfr^r 113-1911 
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*TcTfrT c|T R ^Terfel ®RTT T^T % ch|A|^yi<MI^ I 

®RTt ^mT^ftfrT ^mun^cWcJ^: TTcfa 113-19II 

UWMI$f - [ 3T2T ] 37PT 3??^^ ctf -qf^ 3 3RB W t % 

[ cbN^lyiiii ] Tjft cRt fPR-RPR fsfRT ^ ^ ^ ] TR-WRI Rfa 

^ [ ] ^ ■qR [ % ] fdYRR ^ [ ®F£T: ] (^fclT) [ ^frT ] % 

[ RT ] 3T?M [ R ] Rff *ft [ ^rafrT ] FfaT t %Rj; [ 3TTSJ: ] 3 

[ ®RT; ] (^4#T) [ ^5f ] fR^R 3 # f| [ ^frT ] ^TT RFPR 

[ SPTUTT: ] RFFjfa 3#^Rt ^ [ RT^ ] TTrPRT # Rfe ^ # 

[ rMcWd^: ]^tef^RTil 

Bodily activities of the ascetic (muni, sramana) which cause 
injury (himsa) to the living beings may or may not engender 
bondage of karmas. However, if the ascetic (muni, sramana) has 
attachment to possessions (parigraha), he certainly engenders 
bondage of karmas; knowlingthis, the supreme ascetics leave all 
possessions in the first place. 

Explanatory Note: Bodily activities of the ascetic (muni, 
sramana) cause injury (himsa) to living beings; these activities 
may or may not cause bondage of karmas. This is the manifold- 
point-of-view (anekanta). With pure-cognition (suddhopayoga) 
there is no bondage. With impure-cognition (asuddhopayoga) 
there certainly is bondage. However, if the ascetic ( muni, sramana) 
has attachment to possessions (parigraha), he certainly engenders 
bondage of karmas. The reason is that attachment to possessions 
(parigraha) must result in impure-cognition (asuddhopayoga). 
Since impure-cognition (asuddhopayoga) causes breach of 
internal restraint, the bondage of karmas is certain. Attachment 
to possessions (parigraha) is always accompanied by bodily 
activities due to impure-cognition (asuddhopayoga). That is why 
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supreme ascetics rid themselves of all attachment to possessions 
(parigraha) in the first place. The destruction of internal restraint, 
i.e., of pure-cognition (suddhopayoga) , is same as the attachment 
to possessions (parigraha). Both cause the breach of restraint. The 
ascetic (muni, sramana) must leave attachment to possessions 
(parigraha), as he has already left everything that causes the 
breach of restraint. 


XTT % flTN^cKsf) wit XTT cH^fH 34 1 WlfzRggt I 

^fd^HI RTi%T^ ^TTT cbU|cR33Tr Pdfedt 113-2011 


r % fr^^wrfr R TTcrfrT nr^Ui^Hpci^: I 

RT i%r% cF$T ^ 113-20II 


hWMIsf - ^ [ fFT^T: ] FfolF offt 3T^ 3 TEfsiT TfFF [ TOT: ] 
FfolF FT 7FFT [F] F it eft [%] fTTO TT [f^T^ft: ] Tjft ^ 
[ 3TI*ldPc|^: ] f^rar Fit fR^TTT [F]F#[ SJcrfrT ] itcft t [ FT ] 

[ f%r% ] FltrnmT 3 ] rT arf^pg 

(TOT) WR[^] F^EFitfgiR: ]TORFFf 

FT RTT [ fdfFF: ] Ft 7TFTT t? FFf Ft TTFkTI 


The ascetic (muni, sramana) who has not set himself completely 
free of attachment to possessions (parigraha) cannot have 
purity of mind and without purity in his dispositions, how can he 
get rid of all karmas? 

Explanatory Note: Even minuscule attachment to possessions 
(parigraha) must cause breach of internal restraint, i.e., of pure- 
cognition (suddhopayoga). Breach of pure-cognition (suddho- 
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payoga) results in impure dispositions. As the rice with hull is not 
free from reddish dirt, similarly, the ascetic (muni, sramana) with 
even minute attachment to possessions (parigraha) is not free 
from impure dispositions. The ascetic (muni, sramana) with even 
minute attachment to possessions (parigraha) does not get 
established in pure-cognition (suddhopayoga)-, without pure- 
cognition (suddhopayoga) how can omniscience be attained? The 
ascetic (muni, sramana) who wishes to get rid of non-restraint 
(asamyama) due to impure-cognition (asuddhopayoga) must 
discard completely attachment to possessions (parigraha). 


■faiST rrftcr TffrST TT^5T OTT^rT cfFFT I 

rTO M«cdf^^r^sma||U| WTSRTf^ 113-21II 

wfWsnfrcT We&t 3TTT«fr cfT 3WW1 I 

Cs 

TT^TT TF: cF^RIdlH WTSRTfr 113-21II 

- [ difmj fft Trfm Ft ff [ FfFFTF [ ft ] 

FFT FfFFF ^ [ 3TTTPR: ] FSR ^ fFTFT FT 3TTTFF 3}tF [ FFF ] 

FFT Ft [ 3TFTFF: ] ■^rfRr-cTCWl-^r FTFF FF W [ FiF ] f^FET 

MR [ FTfFF ] F Ft, 3TFFF Ft Ft*TT I [ FFT ] FFTt Ml fFTT^ FfFFF I" FF 
Tgfd [ FF^oF ] fTF-F^T ^ fFF FFs^F-TFF FfelF 3 [ FF: ] FFTt FtFF 
[ FTF ] fFFT FFF [ 3TTFTH ] 3TF^ FpJ FF7FF FF [ FFTTFFfF ] q^TMl Fl 
3T^FF FF FTFFT f ? FFf FF FTFF11 

Since attachment to possessions (parigraha) must result in 
infatuation (murccha) and initiation (arambha) of activity, how 
will it not result in non-restraint (asamyama) in the ascetic 
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(muni, sramana)! Also, how can the ascetic (muni, sramana) 
who gets attached to things external due to attachment to 
possessions (parigraha) meditate on the pure-soul? 

Explanatory Note: Attachment to possessions (parigraha) must 
result in infatuation (murccha). Attachment to possessions 
(parigraha) necessitates initiation (arambha) of activity. When 
both infatuation (murccha) and initiation (arambha) of activity 
are present, there is the injury (himsa) to pure-cognition 
(suddhopayoga), the life-essential (prana) of the soul. Causing 
injury (himsa) amounts to non-restraint (asamyama) on part of the 
ascetic (muni, sramana). There is another drawback of 
attachment to possessions (parigraha). Possessions are external 
substances. The ascetic (muni, sramana) who gets attached to 
things external cannot get established in pure soul-substance 
(suddhatmadravya). Getting established in pure soul-substance 
(suddhatmadravya) is the foundation of asceticism. He who does 
not establish himself in pure soul-substance (suddhatmadravya) 
is not an ascetic. In essence, the ascetic must discard attachment to 
possessions (parigraha). 


#^r^TjTxrr Pd-rifd i 

W*fr %foif cfiTcTTirf fddlPuirll 113-2211 

^ llrat Tjprfwf^ Pidhuni i 

awuifctos cpfcTT cFHcT $3T Pd;Hld 113-22II 

HWI-MIsf - [ fldhHHI ] i qrftw ^ ^ ^ [ ilSUlPdU^] 

^ 3 T^FFl 3 ] f^RT TfoTF 3 
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W [ ^ f^ITT ] wf [ %^T ] ^FT Tfol¥ 3 [ SnbJT: ] Tjft 
[^M sjfr] ^RM 3?fc 8^ ^ [iWFf ] WTOT [3S] f*T ^ ^ 

[■^rfrTf ] wf (Tt) 

There is no inappropriateness if the ascetic (muni, sramana) 
makes use of, as per the requirement of the time and the place, a 
possession ( parigraha) whose acceptance or rejection does not 
result in the breach of his restraint (samyama). 

Explanatory Note: The absolute-path (utsarga marga) stipu¬ 
lates complete abandonment of attachment to possessions 
(parigraha). However, depending on the requirement of the time 
and the place, the exception-path (apavada marga) is admissible. 
When the ascetic (muni, sramana) lacks strength due to the effect 
of the time and the place and is not able to observe complete 
restraint (samyama) - passionless restraint (vltardga samyama) - 
as stipulated, he accepts restraint-with-attachment (saraga 
samyama). He then accepts certain external possessions 
(parigraha) that do not cause the breach of his restraint 
(samyama) . Breach of restraint (samyama) takes place when there 
is impure-cognition (asuddhopayoga). His acceptance of external 
possessions (parigraha) is only to avoid the breach of restraint 
(samyama). The body (sarira) is the accompaniment of the ascetic 
(muni, sramana), necessary to follow asceticism. The main idea is 
to get rid of the impure-cognition (asuddhopayoga)-, particular 
external possessions (parigraha) that help in getting rid of impure- 
cognition ( asuddhopayoga) are not harmful. 
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3crfsr 3TCRSIFui* j| fi | 

'^^5Tf^r :5 f T3 TaTTl%^-^rcraft113-2311 

TT^5ff^3FRT%rf STRUT* 113-23II 

Rwi^nsf - [strut.*] 3Tuwmrf ^[3Rf^]^Rferf^[TT^] 

W RftUF [ 34Ufd^*] °fa ^ ^rTfTT 

[ 3TFR7rFjT%: ] TTRR-TfFrf ^hfe [ 3TRT§Mm ] ^ ^ Wf f 

[ iWr^Hd^d ] TTR7TT, aiRCR, ft^Tlf^F «TToff '<RqfrRR T^rf f 
3^ o[^ [ -sraftr ] ^T?rfR [ 3TRR ] STfeT 11 

The ascetic (muni, sramana) who has to follow the exception- 
path (apavada marga) accepts a little of external possessions 
(parigraha) which do not result in bondage of karmas, are not 
suitable for adoption by those without restraint, and do not 
cause faults like infatuation (murccha). 

Explanatory Note: The ascetic (muni, sramana) is not prohib¬ 
ited from accepting possessions (parigraha) which the persons 
without restraint do not take up, and which do not engender 
dispositions like attachment (raga) and, hence, infatuation 
(murccha). In fact, such possessions are recommended. Any 
possessions which do not satisfy these conditions are not to be 
accepted, even in minute amount. Only that which is suitable for 
the ascetic (muni, sramana) can be accepted. 
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r^^UI I 

Wifrf faujc|ff<| a^fe^Tl^l H3-24II 

ferTfTTfrT TTctf: 3^T^^TfTTTt5Sr I 

TFT ^fcT PjHcA^I 34Ufdch4rcj^ycj^ : 113-2411 

TTFTT^JTSf - [ 3T$T ] 37FT ^3^1 f^T [ 33^T^cFJTfTrT: ] Tf§I 4 t" 3Tf^Hcrll 41 
^FT ^ [G&sfq] ^ ^ fsFFT Tf ?ft [TFT: ] ‘Tfe t’ [^fcT] ^FT 
[ i^HeA^I: ] 7T% ^cR'PT^ [ 3iyfdeMW ] T475fHF7-3T%?f Wt 
ftfFTT ^ 4TT [ ’Sf^gcRT: ] ^TT ^ t, 7R ^3T ^ [ f% ] BFTT 

[ feFT ] 3TR *ft ^£3> Tfe t, [ ] %TT [ TRu ] f^R f| 


Knowing that for the ascetic (muni, sramana) aiming for 
cessation of rebirth - liberation - even the body (sarira) is an 
external possession (parigraha), Lord Jina has expounded 
renunciation of all bodily activities that cause infatuation 
(murccha). The argument is, can such an ascetic (muni, 
sramana) have external possessions? 

Explanatory Note: It has been expounded that the ascetic (muni, 
sramana) is indifferent even to his body (sarira) as it is an external 
possession (parigraha). He discards his body without any 
attachment towards it. He performs his activities of partaking of 
food (ahara) and roaming (vihara) without attachment. How can 
such an ascetic (muni, sramana) accept other external 
possessions? It is clear that the absolute-path (utsarga marga) - 
with no external possessions - is the true nature of the soul- 
substance. The exception-path (apavada marga) - with external 
possessions - is not the true nature of the soul-substance. The 
absolute-path (utsarga marga) is worth embracing. 
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d'diRuf faumii) f^rf 'nfms i 

4|^ddUI fg^1^JT3^ fl-d^ldUl w MUUM ||3-25 II 


em-chuk 


3McMU| f^RTTPf Pd^l FPilMId^MPhid ^Puidh I 
jpbddHMpM ^ fd^T: ^dl^dd ^ W 1 ^ 113-25II 


uiumisJ - [ PthuhI ] tt# %rrrr^F ftPif PtcNt ^grrpf ^ 
[ at|cb<U|' ] -3'qsR'q - ^FT cfr SWltf-'qfolF [ ^fcT ] W FFFC [ ^Irf ] 
FTp 1? fF [ 'R^I'JlId’^M PlS-yi ] ^FTT Tjpf FT ^RT Ft TlftT 

^ F^FfeFT FT FpTT, T^F Ft FF FWFF tl [ hbd^H 3Tfb ] FrF ^ 
FT^TF TJ? ^ FFFFT J^mT FT WW, T^F FF Ft 3TW t [ FT ] sfc 
[ fFFF: ] TpTFTI Ft 3^F^t FFFjfFFf Ft fFTF [ FT ] 3^ [ ITFTSFFF* ] 
cMHkdF Rlo&HTFTFFFT,^ Ft ^IFfd f %TT [ F?IFT ] FFT tl 


Lord Jina has expounded that the prescribed form - the body 
(sarira) - of the ascetic (muni, sramana) that is natural-by-birth 
(nagnya, yathajata) is a possession (instrument) for treading the 
path to liberation. Accepting the verbal discourse of the 
preceptor too is a possession (instrument). In addition, 
reverence ( vinaya , with help of the physical mind) and study of 
the Doctrine are possessions (instruments). 

Explanatory Note: All possessions (instruments) that have not 
been prohibited in the exception-path (apavada marga) help in 
treading the path to liberation and are, therefore, beneficial to the 
ascetic (muni, sramana). The first such possession (instrument) is 
the physical body of the ascetic (muni, sramana) that is natural- 
by-birth (nagnya, yathajata). The discourse, in form of physical 
sound (sabda), of the preceptor, and reading (and listening to) the 
Doctrine, which too is physical in form, are other possessions 
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(instruments). Transformation of the particles of physical mind 
into reverence (vinaya) for the knowledgeable preceptor is another 
possession (instrument). The ascetic (muni, sramana) is not 
allowed to carry the disposition of attachment towards the body; in 
the same way, he is not allowed to carry disposition of attachment 
towards the physical sound (sabda) and the mind (mana). These 
are not the true nature of the soul-substance and, hence, worth 
discarding. The ascetic (muni, sramana) who adopts these 
possessions is following the exception-path (apavada marga)-, the 
absolute-path (utsarga marga) is without these possessions 
(instruments). 


3TTxrf^or^ xRfccrHterfnj | 

^rTTWTTf^WTft 113-26II 

effcF> ■farmer: trrfwr i 

t^dchNIiil Tftn aTW: H3-26II 

- [ ?RtrT: ] t" ^1? [^ ciich ^ 

37fqeTM ^ cfT# 

WTT -R [ apjPdd^: ] ^ fT [ tfedcbNId: ] 

Wl-iR TT Tf%TT ^ f37T [ ^cMI£KPd£K: ] #r?T 37TFR 

3}fc fsiFR Tf' [ < *T^T] TJ^frl t, 3T#rq cfft tl 

The ascetic (muni, sramana) gets indifferent to this world, does 
not get attached to the next, and, getting rid of passions 
(kasaya), engages in appropriate partaking of food (ahara) and 
roaming (vihara). 
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Explanatory Note: The ascetic (muni, sramana) knows that his 
own-nature (svarupa) is different from dispositions that are the 
result of the soul’s beginningless association with the matter 
(pudgala). Therefore, he does not entertain a sense of ownership 
with the modes, like human being, that are the result of the 
karmas. He is without passions (kasaya) and, therefore, rid of 
activities that humans engage in. He does not seek worldly 
pleasures in this birth, and does not long for the divine 
enjoyments, of the next birth, appertaining to the celestial beings. 
He is thus free from all wish for enjoyment. Just as to be able to see 
things clearly one pours the oil and sets the wick to the lamp, 
similarly, to be able to attain the pure-soul-substance (suddhatma- 
tattva), the ascetic ( muni, sramana) undertakes bodily activities of 
appropriately partaking of food ( ahara) and roaming ( vihara). 


3TT0f fijcHsWUlHUWSr % 7TRUTT 3jUji£m 113-2711 


’d'WI^NUI 3TRRT R^fR rTR: drtlc^Mchl: STRUTT: I 
3T^T^TR%RUTRST % STRUTT SFTT^TTT: 113-27II 

RWMIsf - [ RRU 3TTrRT ] fuRT RJ ufa [ 3T%RUT: ] 3RF* 

RRyR ^ Wot Tl TfFH t [ rRT ] wt 3TTvHT RT fdWR TRHTR 

[ 3TfR ] Tl [ rTR: ] RcRR cR tl [ drtl^Nebl: STRUTT: ] "37T fdWR 
3TRTCR*11R RTt fRfe ^ RTaSRT ufr WRjft t 3 [ 3T%RUT ] 3TFT7 $ RRT 
Tl TfFd [ ^T ] 3FR (RT5R TT ^STcfr) fw ^ m - 
WR t [ 3T2T ] 'RTRR way ^ ftr Rt [ % STRUTT: ] uf WRjft 
[SRT^TTT: - 3TWRt - it f, %TT RFRT RTf^ I 
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The ascetic (muni, sramana) whose soul (atma), by nature, does 
not partake of external substances like food, remains ‘nirahari’ 
- without food. To attain this ‘nirahari’ nature of the soul is 
certainly the internal austerity (tapa). The worthy-ascetic 
(mahamuni) partakes of food and performs the activity of 
roaming with a view to seek this ‘nirahari’ nature of his soul. 
Therefore, such an ascetic does not partake of food; he is 
‘nirahari’. 

Explanatory Note: The worthy-ascetic (mahamuni) knows his 
nature as eternally rid of all external substances. He is free from 
the desire of partaking of food; this is his internal austerity (tapa), 
called ‘anasana’. He accepts food that is pure and free from all 
blemishes, just to sustain his body. Though he partakes of food, he 
still does not take food - remains ‘nirahari’ - on two counts: firstly, 
he knows his own-nature as ‘nirahari’, and, secondly, he accepts 
pure food without attachment and, as such, does not get into 
bondage. Similarly, he knows that the activity of roaming (vihara) 
is not the nature of his soul (atma). If he has to perform such 
activity, he does it with due regulation, as laid down in 
‘iryasamiti’ 1 . Though he performs the activity of roaming 
(vihara), he still does not roam - he remains ‘avihari’. 


3TRTrfr rf HcTHT 3jfu3fnrofr Tlffr 113-28 II 

<*ic|cd^: STRUTT *T^fcT T%TTUfwrf I 
3h^Thc||'fd TTW 3TfRT3pncRR: VI^WH, 113-28II 


1 In order to attain stoppage (samvara) of the influx of karmas, ascetics must follow 
certain rules of conduct. Fivefold ‘samiti’ is regulation or carefulness in activities; 
‘Iryasamiti ’ is carefulness in walking, avoiding injury to organisms. 
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- [ strut: ] Tjft [ ^ ■qrftw 

f3TT 4 r [ ^ ^ UR *ft ^ ^ ^TT U#f t [ ^frT ] W 

MR [ TftrlMiwrf ] %-WTf 3T#rq 3^-feR %UT 3 Tffd f3RT 
cM [ 3TTMFT: ^TfrF] 3R^ fURcff-URUTFU ^ [ 3TfTU^T] U#T 
fSUTTT f3TT 3TUTU w UURTT f3TT [ rf ] ^FT UTT [ rTURTT ] ^TdMU 
RTTFTT 4' [ 3TT^tT^T^] RW tl 

The ascetic (muni, sramana) whose only possession (parigraha) 
is his body (sarira), does not carry the sense-of-ownership with it 
and, therefore, does not perform activities of partaking of food 
(ahara) and roaming (vihara) inappropriately He employs his 
body for austerity (tapa), without concealing his strength. 

Explanatory Note: The ascetic (muni, sramana) has no external 
possessions (parigraha) except the body (sarira), the concurrent 
(sahakari) cause (karana) of his status as the ascetic. It is not 
possible to forcefully get rid of this possession. Therefore, this 
possession (parigraha) is not forbidden. Still, the ascetic (muni, 
sramana) does not carry the sense-of-ownership for the body. Lord 
Jina has expounded (see verse 3-24) that even the body (sarira) is 
an external possession (parigraha), and enjoined renunciation of 
bodily activities that cause infatuation (murccha). Accepting this, 
the ascetic (muni, sramana) does not entertain the disposition of 
attachment towards the body, makes no effort of safeguarding it, 
and does not feed it in an inappropriate manner. He employs his 
body for austerity (tapa), to his strength. In essence, the ascetic is 
equipped with the strength of internal disposition that is without- 
attachment (vitaraga), all his activities of the body are without 
passions and, therefore, his partaking of food is appropriate, 
awash with the sense of renunciation. 
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TJcRF^rT TO 3Txrf^rnit^f I 

Wlf f^cH^Ul f^cTTXTT TW^PS R^T^TTO 113-29II 

■q^: TT TOT: 3fMitMU|ldll ^STM^T: I 

^IMfuH iTO ^ ^ 113-29II 

WTOTTSf - [TT TOT: ] cfF ^pg 3TTfR [TsTcJ] fd!Hd=b3 [TO : ] ^ 
^3M (^cf) WW f^RT TOT "t cR RlR 37TFT3 ^VcTT t" 3?R ^s? 'TlR 37TFR 
[ 3iqRqU|Idt: f^RRT T^FTT ^TcTT t, [ RSJRPSST: ] ^ETT 

fHcri ^frll s?t 3pflcbK =h<^ dlR i?, [ ^TrBTRt'T ] fF^l^jid dR <rHl 

f, [ fsm ] Rr 3 ^ ^tR I", [ R TTTT^T: ] <5R 3TW 3 

fFg-fRF^ TH dft R ^ cTRT [ RTOTHT: ] 3}fc 3R|R 

The appropriate food, certainly, is accepted only once (in a day), 
is taken less than the fill and in the form it is obtained. Further, 
it is accepted as gift while wandering about, in daytime only, 
without consideration of taste, and it should not contain honey 
and flesh. 

Explanatory Note: The ascetic (muni, sramana) should accept 
food only once in a day; taking food only once in a day is sufficient 
for the sustenance of the body (sarira). If the ascetic, due to attach¬ 
ment with the body, takes food more than once in a day, he commits 
injury (himsa,), both physical and psychical - dravyahimsa and 
bhavahimsa. The ascetic does not eat his fill since this causes sloth 
and consequent negligence in activity is the cause of injury 
(himsa). He must accept food in the form it is obtained; it should 
not be prepared specifically for him. Even while eating the food in 
the form it is obtained, he should not consume it for taste, as this is 
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the cause of injury (himsa). The food obtained as gift by wandering 
about does not entail initiation (arambha) of activity; initiation 
(arambha) of activity is certainly a cause of injury (himsa). One is 
able to see clearly in the daylight and can thus truly observe 
compassion (daya)-, it is, therefore, appropriate to eat during the 
daytime. Taking food during the night is forbidden. Eating spicy 
and juicy food, prepared with taste in view, causes impurity of the 
mind; this impurity is the cause of injury (himsa). Simple food is 
recommended. Food that contains honey or flesh is prohibited; 
such food is the home of injury (himsa). 


err cr^r err err wr PmujiI err i 

^rf^r w i Mcd^d' xtt 113-30 n 

w&t ctt err err i 

wrr^rf -jtsjt ^ 113-3011 

hWMIsf - [ WcTT ctf ] FMFi Ft [ ^ ] 31FFT [ ] ^5 Ft [ W ] 

[ 8 TRTf*TFF: ] FTFE Ft feF f37T Ft [ W ^T: ] FT fTT 

[ ¥H: ] TtF Ft FtfFF Ft, T^FTT ] f^TCT FTF Ft 

f-W FT W [ F ^rafrT ] FFf Ft FFf F3F ^ [ WFHFI ] 3TTFt FrfFF 
Fi 3RjFnF[FTFf ] STTFFT [ FRtJ ] FT^I 


The ascetic (muni, sramana), who is adolescent (bala), old 
(vrddha), suffering from fatigue (kheda) or disease (roga), 
should, as per his strength, observe conduct that does not result 
in the breach of his primary restraint (samyama). 
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Explanatory Note: The ascetic (muni, sramana) observes 
conduct and restraint (samyama) in order to attain the pure-soul- 
substance (suddhatmatattva) . The absolute-path (utsarga marga) 
stipulates complete observance of conduct and restraint 
(samyama) even when the ascetic (muni, sramana) is adolescent 
(bala), old (vrddha), suffering from fatigue (kheda) or diseased 
(rogi). The exception-path (apavada marga) stipulates restraint 
(samyama) to attain the pure-soul-substance (suddhatmatattva) 
while ensuring that the conduct should not cause destruction of 
the body (sarlra). The absolute-path (utsarga marga) is rigid and 
the exception-path (apavada marga) is moderate. There are thus 
two paths in asceticism: the absolute-path (utsarga marga) and 
the exception-path (apavada marga). The ascetic following the 
exception-path (apavada marga) observes the primary restraint 
(samyama) but also protects his body, the instrument of observing 
restraint, from destruction. Both the paths are complementary to 
each other. The ascetic (muni, sramana) who views the two paths 
as contradictory to each other cannot observe proper restraint 
(samyama). The follower of only the absolute-path (utsarga 
marga) will cause destruction of his body (sarlra), and the follower 
of only the exception-path (apavada marga) will cause destruction 
of his restraint (samyama). It is essential, therefore, that the 
ascetic (muni, sramana) following the absolute-path (utsarga 
marga) should be able to resort to the exception-path (apavada 
marga) to protect his body (sarlra) from destruction and the 
ascetic following the exception-path (apavada marga) should be 
able to resort to the absolute-path (utsarga marga) to protect his 
restraint (samyama). Only when the two paths are viewed as 
complementary to each other, the ascetic (muni, sramana) is able 
to observe proper conduct, without the breach of his primary 
restraint (samyama). 
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3TT^ft cT ^FT WRT TPT TsTtT "ScrfST I 

Wlft^^^3Tcq^# 113-31II 


gopETTOR 


3U$K RT fcj^l^ T^T chl<rl 2PT I 

?TT^T cfFT STRUT! R: 113-31II 

uirmisJ - [ tt.- strut: ] Rf arniwfl 3 ??^t ^RufaTuf ^fu [ ] 

uft [ 3^Hdl ] RTJ^TOR fvTRT F^TT f eft [ 7$T ] afc [ RRRT ] 
?fa-TOrf^ ^tqt [ str ] Trmff^oF ^t ^ [ 8trt ] ttwr!^ rr^ ^fl 

TOT [ 3RfST ] 3^: RlvT, ^5, 3TTOTR|qRT RKkRR ufoR [ TTPT ] 

fd RPR! dr! [ TO1T ] ST^t "TR? 'J|H=h< [ 3u$A ] "^fd-RbR 3TTFR-19FRIT 
3 [ RT ] 3TTO [ f^R ] FvR-RvRrfc fro 3 [ Cf# ] TRpT fIrt fl 

The ascetic (muni, sramana) who conducts his activities of 
partaking of food (ahara) and roaming (vihara) after properly 
understanding the nature of the place (ksetra), the time (kala), 
exertion (srama), strength (sakti), and bodily hazards (upadhi), 
incurs very little bondage. 

Explanatory Note: After properly understanding the nature of 
the place (ksetra), the time (kala), exertion (srama), strength 
(sakti), and bodily hazards (upadhi), the discriminating ascetic 
(muni, sramana), treading the absolute-path (utsarga marga) or 
the exception-path (apavada marga), observes restraint 
(samyama) and follows rigid or moderate conduct that, while 
protecting his body from destruction, incurs least bondage. The 
ascetic (muni, sramana) treading the absolute-path (utsarga 
marga) is not absolutely rigid; depending on the circumstances, he 
adopts the exception-path (apavada marga) and conducts 
activities of partaking of food (ahara) and roaming (vihara) in a 
manner that protects his body from destruction without breach of 
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restraint (samyama) . The ascetic (muni, sramana) treading the 
exception-path (apavada marga) is not absolutely moderate; 
depending on the circumstances, he adopts the absolute-path 
(utsarga marga) and conducts activities of partaking of food 
(ahara) and roaming ( vihara) in a manner that do not cause breach 
of restraint (samyama) while protecting his body from destruction. 
He becomes rigid when there is breach of restraint (samyama) . If 
the ascetic (muni, sramana) treading the absolute-path (utsarga 
marga) does not become moderate as per the requirement of the 
place (ksetra), the time (kala), exertion (srama), strength (sakti), 
and bodily hazards (upadhi), he causes the destruction of his body 
while observing severe austerities and takes birth as a celestial 
being (deva). As a deva, he sheds his conduct of supreme restraint 
(samyama) as the devas do not follow such restraint. He gets soiled 
with excessive bondage of karmas. If the ascetic (muni, sramana) 
treading the exception-path (apavada marga) does not become 
rigid by adopting the absolute-path (utsarga marga), he becomes 
excessively lax in activities of partaking of food (ahara) and 
roaming (vihara), breaches his restraint (samyama), leaves 
austerities (tapa) and, as a consequence, gets soiled with excessive 
bondage of karmas. The Words of Lord Jina are non-absolutistic 
(anekdntatmaka) ; both paths - the absolute-path (utsarga marga) 
and the exception-path (apavada marga) - lead to the protection of 
restraint (samyama). The worthy ascetics have followed both 
paths to attain the supreme status. After attaining the supreme 
status they got rid of all activities and established themselves in 
pure-soul-substance ( suddhatmatattva). 

This completes discussion on the course of conduct for the ascetic 
(muni, sramana). 
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WlfrTHFrf PuiP^fH I 
fuifWI 34|JW<1 341 I rT^T^fT 113-3211 

IJcbliHM: STRUT: IJcbliW fd%rTFT 3T% I 
■pT%frRFTOW 3TFTR%T rTrfr 113 32II 

■HlHl^lSf - [ iJcbiiHid: ] "Wl f^RrU Wit WRf f3TT i? 

W [ MW: ] ^FT WT^TcIT I" 3?R [ 3T^TJ fd%frT^I ] *ftcr-3Tuftcnft 
■q^rsff ^ Wd WTR) ^ [ ^chliW* ] ftwr-WR ^TT t WWT [ 3TFTTT?T: 

fwf&frT: ] ^^-WRRFT-^T 'few 3 TRqf WJ W«f FTH FlrTT i? 

[ WW: ] W ^TRW [ 37FTTT%T ] ^ 3T«TRT Wit Tffxr [ 

tl 

He, who has attained concentration (ekagrata) (of knowldege, 
perception and conduct), is called the ascetic (muni, sramana). 
Concentration is attained by him who has right knowledge of the 
objects. Right knowledge is obtained from the Scripture, the 
Doctrine of Lord Jina. Therefore, it is important for the ascetic 
to study the Scripture. 

Explanatory Note: He only is an ascetic (muni, sramana) who is 
established in right knowldege (jhana), perception (darsana) and 
conduct (caritra). His knowledge and perception must be free from 
imperfections of doubt (samsaya), delusion (vimoha) and misap¬ 
prehension (vibhrama). Knowledge is obtained through the study 
of the Scripture, the Doctrine of Lord Jina. Therefore, the ascetic 
must first devote himself to the study of the Scripture. Right 
knowledge of the objects in terms of their origination (utpada), 
destruction (vyaya), and permanence (dhrauvya) in the three 
times, and their marks as the substance (dravya), the quality 
(guna), and the mode (paryaya), is obtained only from the 
Scripture. With the acquisition of right knowledge, the mind 
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becomes unwavering and resolute. The ascetic without right 
knowledge ever remains indecisive and anxious. He imagines 
himself to be the ‘doer’ of the substances external, tries to trans¬ 
form himself into the nature of these substances, carries self- 
consciousness (ahamkara) and sense-of-mine (mamakara) for 
these substances. As a result, he ever remains anxious. His mind is 
sullied by dispositions of attachment (raga) and aversion (dvesa); 
he delineates substances as desirable (ista) and undesirable 
(anista)\ he imagines himself to be the owner of the external 
objects; his conduct becomes lax and extrovert as he mistakes 
external objects for his soul. It is essential, therefore, to first 
acquire right knowledge of the objects in order to attain concentra¬ 
tion (ekagrata). Only through concentration, asceticism can be 
followed. How can the ascetic without concentration get estab¬ 
lished in own-soul-nature of knowledge (jnana), perception 
(darsana) and conduct (caritrap. How can he experience the pure- 
soul-nature (suddhatmatattvaP It is clear that asceticism 
(munipada) is the path to liberation (moksamdrga) and the ascetic 
must venerate the Doctrine of Lord Jina, the hallmark of which is 
non-absolutism (anekantavada). By assimilating the Doctrine, the 
ascetic determines the true nature of objects, by knowing the true 
nature of objects he attains concentration, and through concentra¬ 
tion he is able to follow asceticism. There is no difference between 
asceticism (munipada) and the path to liberation (moksamdrga). 
The ascetic treading the path to liberation must engage himself in 
the study of the Scripture. 


3TFmfftrft wmt hicumuf nf fddiunf< i 

3lfcMTU|d| 3^13^ cbUjlfuj 113-3311 

3THTWIH: SRUTt TT PddHlid I 

3irddHd#T 8BTTfcT cFUffoT 113-33II 
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UIRMltf - [ 3TFTR#T: STRUT: ] few Tf%rT [ 3TT7RFT ] 3TTTRT 

^ ^ Tf^r ^ ^ - 3^: [ xrf ] rt ^ 

- ?Rftlf^-5oq W ^TToRJRf ^ - [ ^cr ] PWW&X HfF [ Pf^IHlPd ] 

^TRcTT t sfc [ 3T2rf^] ^k-3T^ wff ^ [ 3Tf^TFTT ] Iff fFRTT 
13f [ fSTSg: ] TjfP [ chR?Pu| ] TFTRT fTRf [ cRST ] ^ 

[ gbTgfcT ] fRT frT H37dT f? 

Certainly, the ascetic (muni, sramana) who is rid of the 
knowledge of the Doctrine knows neither the own soul (atma) 
nor the other substances. Not knowing the objects-of- 
knowledge, how can he attain the destruction of karmas? 

Explanatory Note: The ascetic, who lacks knowledge of the 
Doctrine and does not engage himself in the study of the Scripture, 
knows not the nature of the soul substance and the non-soul 
substances. The nature of the pure-soul, rid of all volition, is 
beyond his comprehension. The worldly souls are sullied by 
delusion (moha), the cause of strengthening the cycle of births. 
Such souls lack the power of discrimination that only the Doctrine 
of Lord Jina provides. As an inebriated man fails to discriminate 
between the worthy and the non-worthy tasks, the ignorant 
ascetic fails to discriminate between the soul and the non-soul 
substances. He mistakes soul for his body (sarira) and for his 
dispositions of attachment (raga), aversion (dvesa) and delusion 
(moha). Without the ability to discriminate between the self and 
the non-self - svaparaviveka or hhedavijhana - he cannot acquire 
knowledge of the pure-soul (paramatma). He does not know that 
all objects of the three worlds and the three times, in all their 
modes, reflect simultaneously in the knowledge of the pure-soul 
(paramatma). Without the discriminatory knowledge of the pure- 
soul (paramatma), he knows not the pure-soul (paramatma). He 
mistakes the soul for the material-karmas (dravyakarma), the 
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psychic-karmas (bhavakarma), and the quasi-karmas (nokarma). 
He does not appreciate that association of these karmas with the 
soul causes damage to the soul and that these karmas do not 
constitute the nature of the soul. How can the destruction of the 
karmas take place in his soul? The ignorant soul cannot affect the 
destruction of the karmas bound with it. It is, therefore, essential 
to engage oneself in the study of the Scripture. 


3iir^cH4f^T WT 113-34II 


3TFnrET8T: 



I 


fH^T: 113-3411 


kIWMIsf - [ TTTSJ: ] ^TvTT t 

^ ?£t ^ fdftrl 3TFR-^i ^ f [ T^^rTTf^T ] 

t, ^ ^g-3Tftg fwff <£ ^ # 

% t [ ] 3fk [ ^T: 3T^f£TST^: ] 3T^f?^TF-^q 

ofT^ f, WT3T1 TJjfNF Sv°9 ^ ^ 

t ^FT 3Iorf?^lH $PsW*IH ^ t ST^WH TJrf-^4 

t 3^3 TJjfNr ^ ft °FiTdT t, fd #ff 

f 'Wfdl f [ ^T: ] cT^T [ f^T: ] 

^£4: ] TR aik TT ofT^ f I 


The ascetics (muni, sramana) have the Scripture, the Doctrine 
of Lord Jina, as their eyes, the worldly souls have the senses 
(indriya) as their eyes, the celestial beings (deva) have 
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clairvoyance (avadhijhana) as their eyes, and the Liberated 
Souls (the Siddha ) have omnipresent eyes. 

Explanatory Note: The worldly souls are enveloped by 
ignorance. They are, therefore, rid of knowledge about the pure 
soul and are deluded in regard to external objects. They do not 
have the sense-independent eye that can see everything; only the 
Supreme Liberated Soul (the Siddha ) has such an eye. The ascetic 
0muni, sramana) who treads the path that leads to the status of the 
Liberated Soul (the Siddha) has the Scripture, the Doctrine of 
Lord Jina, as his eye. He determines the nature of the self and the 
non-self with this eye - the Scripture. Although the object-of- 
knowledge (jheya) and the knowledge (jhana) become one, the 
ascetic discriminates between these as per their individual marks 
(laksana) with the help of the Scripture. With the strength of this 
discrimination he is able to conquer his staunch enemy, delusion 
(moha). He then attains the pure-soul and gets established forever 
in infinite knowledge. It is for this reason that the ascetic (muni, 
sramana), treading the path to liberation, sees only through the 
eye of the Scripture. 



*nuffa 34Hf£)U| % 113-35II 

Tft 3T$uf TjUTxrqf^t: | 

rmfcr % SRUTT: 113-3511 

kIWMIsf - [ *ftcT, 3pf|^ wf t n [ ] HTHT 

^ [ JJU|i|A ] Tprr-wff ^ [ 3TFTTT%^T: ] feHT R t 

[ rft arftr ] UH-TqW Hftd sh ■q^r^rf ^ [ fr pw: ] q T=fIaanRTrff 
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qf'Pjfd [%] fTRTRR [ 3TPTCFT ^Rcg] Ti 

[ MlnPd 

All objects-of-knowledge (jneya), with their infinite qualities 
(guna) and modes (paryaya), are well-established in the 
Scripture. Certainly, the ascetics (muni, sramana) acquire 
knowledge about these objects-of-knowledge (jneya) through 
their eyes of the Scripture. 

Explanatory Note: The nature of all objects-of-knowledge 
(jneya), with their infinite qualities (guna) and modes (paryaya), is 
well-established in the eternally present Scripture. The Doctrine 
contained in the Scripture cannot be contradicted in any way; it is 
inviolable. The Scripture, which employs the doctrine of non¬ 
absolutism (anekantavada), contains valid knowledge (pramana) 
about the infinite attributes (dharma), comprising associated 
qualities (guna) and successive modes (paryaya), in regard to the 
objects-of-knowledge (jneya). To know the nature of the objects-of- 
knowledge (jneya), the ascetic (muni, sramana) uses the Scripture 
for his eyes. Nothing is invisible to the eye of the Scripture. The 
ascetic (muni, sramana) must, therefore, persistently engage 
himself in the study of the Scripture. 


37FTTpjccn XTT TRTm rfFFf I 

xrrfr«rfxT TTWT 113-3611 

3TTWJcrf TfcrfrT WfFTRT I 

HM-dlfd TTUTfcT STRUT: 113 3611 

WTRTTSf - [ ] RT 3 [ -TO ] f^RT ^ [ 3TFmq^f ] 

3R# cRi? RT UTR5R [ [ R RcrfrT ] ft 
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[ rTFR ] cfr [ WT: ] Tjfd ^ f^TT-^T 3^TR [ ^TTfcrT ] wf ^TTT 

[ ^frT ] ^ WTd [ ^T ] fuRJJufa f^RT [ WnfrT ] ^RTT fl [ 3FRTT: ] 

3 ^: f^pr£ t ^ [ ^§r ] ^rr [ strut.- ] ] 

Ft ^?1T t? Ft H^RTTI 

The Doctrine expounds that in this world, he, whose perception 
(drsti) is not based on the tenets contained in the Scripture, 
cannot observe proper restraint (samyama). So, how can the one 
without restraint (samyama) be an ascetic (muni, sramana)? 

Explanatory Note: The man who has not acquired the right faith 
(samyagdarsana) after knowing the tenets contained in the 
Scripture, certainly cannot observe proper restraint (samyama). 
And, the one without proper restraint (samyama) cannot be called 
an ascetic (muni, sramana). The path to liberation consists in right 
faith, right knowledge, and right conduct, together. The ascetic 
(muni, sramana) who has not acquired the right faith (samyag¬ 
darsana) based on the tenets contained in the Scripture cannot 
own the faculty-of-discrimination (bhedavijnana). In its absence, 
he is not able to discriminate between the self and the non-self. He 
considers passions (kasaya) as own-nature and does not make 
efforts to dissociate himself from attachment (raga), aversion 
(dvesa), and delusion (moha). He indulges in the objects of the 
senses and causes injury (himsa) to the living beings having six 
kinds of bodies - satkaya. He does not observe asceticism, marked 
by renunciation. He remains devoid of the supreme meditation, 
the source of the knowledge of the pure-soul. Thus, without the 
knowledge of the Scripture and the right faith (samyagdarsana), 
proper restraint (samyama) cannot be observed. The accomplish¬ 
ment of the path to liberation and of the asceticism is possible only 
when these three - knowledge of the Scripture (agamajnana), 
right faith (samyagdarsana) and restraint (samyama) - are 
present together. 
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RT% 3iMi^u| -h^ui Rrfc^RT 3TfrST 3T?2ftj I 

fl^MIUll 3m 34fM<l WOT ftlMlfe 113-3711 

R Pfl^Pd SFgRT -q^rfg RTFR^R I 

a^STFT 3T#RHRRr RT R Pddffd 113-37II 

wffrt^ - [ RfR ] Rt [ 3T% ] rfr? 3 [ sf^ft ] RfR^q 

TRflfcT [ RTfFT ] FFf F Rl [ 3FWT % ] iFFFIRT ^ Fl Ft [ R 

Pfh^Pd ] *]RF FFf RFT [ RT ] 3}RRT [ 3T§jfR ] FFTRf RT 

[ 2TFRFT: 3Tffcr ] 2FgR RTFT fRT Ft Rt [ 3FTRR: ] RHRFt Ft^ Ft RF 
[ R PHdffd ] 7[FF FFf FTFTI 

The ascetic (muni, sramana) cannot attain liberation even after 
acquiring the knowledge of the tenets as contained in the 
Scripture if he does not have the right faith (samyagdarsana) in 
the objects of reality. Also, even after acquiring the right faith 
(samyagdarsana) he cannot attain liberation if he does not 
follow the right conduct (samyakcaritra). 

Explanatory Note: The ascetic (muni, sramana) may have 
acquired the knowledge of all objects by the study of the Scripture 
but if he is not able to comprehend the nature of the pure soul, 
lacks faith in what has been expounded in the Scripture, and does 
not experience the soul-nature, how can he be called knowledge¬ 
able? He can be called knowledgeable only when he knows the 
Scripture and has faith in what has been expounded in the 
Scripture. Without faith, he is an ignorant person who derives no 
benefit from the study of the Scripture. Further, the ascetic (muni, 
sramana) may have acquired the faith as well as the knowledge 
about the all-knowing nature of the pure soul but if he is not able to 
establish himself, through concentration, in unwavering, supreme 
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knowledge-nature of the soul, his faith and knowledge remain 
unproductive. His soul ever remains engaged in external disposi¬ 
tions like attachment (raga) and aversion (dvesa), forgoing the 
experience of pure-consciousness. Concentration on unwavering, 
supreme knowledge-nature of the soul is not possible without 
proper conduct and restraint (samyama). The knowledge of the 
Scripture, right faith in the objects of reality, and proper restraint 
(samyama), together, constitute the path to liberation. 


RT 34UUjjufi CRTI 

cf Waft frlff UI 113-3811 

STTRfcT I 

M3 38II 

hWI-MIsf - [ 3TRTF1 ] WTTFI-RR tfSF ^ [ RF/FR? ] ^FTFTFlfF 
3^? [ ^c^MU^chirdftT: ] 4 FRR FRte (3|^F) 

[ 8RRjfrT ] m FRFI t [ ] TFT, FRF, FTF Fit fsFFTRf ^ 

MRFR RTFT 3 efa [ RlFt ] WTRTHTF FF RFJRcft RIFT [ FFT] FF 
RTFIFTFlfF 3RPMIF-FTlFFTR F^ff FT! [ 3w4c|lblFNU| ] PR7 
(RttFt) FFR^’[ RFFR^Fltl 

The karmas that an ignorant man sheds in one trillion 
incarnations, the knowledgeable man, established in own-self, 
after controlling well the threefold activities of the mind, the 
speech and the body, sheds in just one breath. 

Explanatory Note: As the ignorant soul tries to shed karmas 
through performance of rituals and misplaced austerities, on 
fruition of such karmas, it entertains dispositions of attachment 
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(raga) and aversion (dvesa), and transforming itself into happiness 
or misery, continues the process of bondage of fresh karmas. It 
does not get liberated from the bondage of karmas even in trillion 
years; its shedding of karmas incessantly causes new bondage of 
karmas. The process of shedding and binding of karmas goes on. 
The knowledgeable soul, however, with help of the Three Jewels 
(ratnatraya) - knowledge of the Scripture, right faith in the objects 
of reality, and proper restraint (samyama) - establishes itself in the 
experience of the pure soul-substance (atmatattva), after control¬ 
ling well the threefold activities of the mind, the speech and the 
body. In the process, it sheds, in no time and effortlessly, innumera¬ 
ble karmas. It entertains no dispositions of attachment (raga) and 
aversion (dvesa) on fruition of karmas, and does not transform 
itself into happiness or misery, thus snapping the process of 
bondage of fresh karmas. It ends the sequence of transmigration 
and attains liberation. Thus, joint presence of these three - knowl¬ 
edge of the Scripture, right faith in the objects of reality, and 
proper restraint (samyama) - fructifies through the knowledge of 
the soul-substance (atmatattva). 


Ffif^xrr fjcdMwsrrtf^ 113-3911 


LK9IUjytmif cTT -q^q TR; I 

^ fidfjwsrftsftr 113-3911 

- [ -q^I ] fsRT 4 [ ^T: ] fR [ MlRIUiypiUl' ctf ] RTP 3 

[ 44 ] 4 [ f44r ] 4^5 t 4 [ tt: ] ^ ^ 4 4 

[ ^dfwrfrsftr ] st^tpt ^ft qrat 4 rr f sit 4 [ f 444 ] 4 ^r 4 r [ ^ ] 

R?t [ ] TRTTI 
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The man with even infinitesimal infatuation (murccha) for 
external objects like the body (sarira) does not attain liberation, 
although he may have studied all the Scriptures. 

Explanatory Note: The man who knows the Doctrine expounded 
in the Scriptures, understands accordingly the nature of the all¬ 
knowing soul, puts faith in the objects of reality, and observes 
proper restraint (samyama). He thus has the Three Jewels 
(ratnatraya). But, if the same man, at a certain time, entertains 
even infinitesimal infatuation (murccha) for external objects like 
the body (sarira), and thus fails to establish his soul in the 
experience of the pure soul-substance, he, for that period of time, 
does not shed his deluding karmas. Thus, it is clear that without 
pure, passionless meditation on soul-knowledge (atmajhana) the 
Three Jewels - knowledge of the Scripture, right faith in the 
objects of reality, and proper restraint (samyama) - do not bear 
fruit. 


frnjrft 



I 


<f|UjUjjU|W J Fl TTRuft 4TT TrfaT^t IB-4011 


STRUT; ^ THRTl qfuicT: 113-40II 


OWMIsf - [ TT STRUT: ] RF Wjfd [ TTRR: ] wft [ ^fuTrT: ] 

U-^TfRrT: ] fdffd 4Td HfiffddT dfl dTeTdT t 
[ f^T: ] #T WJ\ ^ Mr 3 #4 ^ RTvd I" [ ] W3 

RTI RTvTT t [ RddcbNIii: ] RTRFTf ufM RMT t afk 

[ ^MFTRRU: ] Tf tl 
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The worthy ascetic (muni, sramana) who observes regulation - 
samiti - of the fivefold activity, control - gupti - of the threefold 
yoga, curbs the five senses - pancendriyanirodha, subdues the 
passions (kasaya), and is endowed with faith (darsana) and 
knowledge ( jnana), is said to have self-restraint (samyama). 

Explanatory Note: The worthy ascetic (muni, sramana) knows, 
through the study of the Scripture based on the doctrine of condi¬ 
tional predications (syadvada), the soul and the non-soul sub¬ 
stances. He knows the soul that reflects all objects-of-knowledge, 
has right faith in the objects of reality, and observes proper 
restraint (samyama). He strives for unwavering concentration on 
his soul. He observes restraint (samyama) through regulation - 
samiti - of fivefold activity of walking, speech, eating, handling, 
and excretion. Having realized his pure soul-nature, he curbs the 
five senses - pancendriyanirodha. He destroys passions (kasaya), 
which infringe pure concentration by mingling with the soul, 
through control -gupti - of the threefold yoga - the activity of the 
body the speech, and the mind. With the sword of his knowledge, 
he vanquishes passions (kasaya), his real enemies. Rid of ah 
foreign matter and established in soul-knowledge, he possesses 
knowledge of the Scripture, right faith in the objects of reality, and 
restraint (samyama). Only such a worthy ascetic (muni, sramana) 
has the soul-knowledge (atmajhana) in consonance with these 
Three Jewels - right knowledge (jnana), right faith (darsana), and 
right conduct (samyama, caritra). 




TJUT 4lPcl<Hfu) TratTlWl 113-41II 



TTR: STRUT: 113-41II 
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- [ ^TRTJT: ] 'HHdl 'FM eft^T H^I^Pi |t ^1? [ ] 

?I% cT$qr ^TOT ^ ^ TOIFT t [ W^g3%H3 ] ^sT sfc 

3*3 WR t [ UWf^RTR: ] *T5lf 3^ 

^Tf "4* ■OHM i? [ 'HHcnlgcbl^T: ] oft^T 3?R TTldT foT^ iHHM i? 3^R 
[ ^T: 4lfadmu| TOT: ] ITR^riTO afk TOTOTPT - ^ «ft TO tl 

For the worthy ascetic (muni, sramana), enemy and kinsfolk, 
happiness and misery, praise and censure, iron and gold, and life 
and death, are alike (he maintains equanimity). 

Explanatory Note: Conduct (caritra) based on right knowledge 
(jhana) and right faith (darsana) is proper restraint (samyama). 
Such restraint (samyama) is also called ‘dharma’ or equanimity 
(samyabhava). Equanimity is the soul’s nature when it is rid of 
delusion (moha) and consequent agitation (ksobha). The mark 
(laksana) of the ascetic (muni, sramana) with restraint (samyama) 
is equanimity (samyabhava). When the ascetic does not 
differentiate between the enemy and the kinsfolk, happiness and 
misery, praise and censure, iron and gold, and life and death, he 
observes equanimity (samyabhava). Dispositions like mine and 
his, pleasure and pain, propitious and unpropitious, favourable 
and unfavourable, and life and death, do not occur to the ascetic rid 
of delusion (moha). Such an ascetic has no dispositions of 
attachment (raga) and aversion (dvesa) and experiences 
incessantly the pure-soul, of the nature of knowledge (jhana) and 
faith (darsana). He knows all substances as objects-of-knowledge 
(jheya), not as favourable or unfavourable objects. Rid of all 
volition (samkalpa) and inquisitiveness (vikalpa), he remains 
established in equanimity (samyabhava). He then experiences 
complete harmony of the Three Jewels - knowledge of the 
Scripture, faith in the objects of reality, and restraint (samyama) - 
with the soul-knowledge (atmajhana). Equanimity (samyabhava), 
therefore, is the essential mark (laksana) of the ascetic. 
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frT^ fimuuf rTRT mIsWUUI IB-4211 



■q^BFTrT HcT: mR^uR^ 113-42II 

wm^nsf - [-st:] ^rt ^ [ ^f^rrerf^] 4 tw^r, 

[ f^PJ ] FT #r *TKff 3 T3=F ^ Wi [ TTTjfejrT: ] 

3T^t cTCF 'Sipft f3TT ■RoRfrfT f m [ TyFEFTrT: ] TKfiPM W I" [ ^fcT 
TTrT: ] t^TT -EFFT t [^] 3^ [ rTFT] ^ ^ [ anwf ] 

[ qRquf ] Tgrf ^33T ^fhti 

The ascetic (muni, sramana), who is well-established in the trio 
of right faith (samyagdarsana), right knowledge (samyagjnana) 
and right conduct (samyakcaritra), simultaneously, is said to 
have attained concentration (ekagrata). And, only such an 
ascetic follows perfect asceticism. 

Explanatory Note: Correct perception of the objects-of- 
knoweldge ( jneya) and the knower (jndyaka) - the soul - is right 
faith (samyagdarsana). Knowing the objects-of-knoweldge (jneya) 
and the knower (jndyaka) - the soul - as these are, is right knowl¬ 
edge (samyagjnana). And to get established in the knowledge-soul, 
rid of ah activity, is right conduct (samyakcaritra). The soul (dtmd) 
is the originator of these three dispositions. There is the unity of 
the originator and the dispositions. These three dispositions are 
the limbs (anga) of the soul (dtmd), the whole (angl). The disposi¬ 
tion of equanimity (samyabhava) or restraint (samyama) that the 
soul (dtmd) attains when established in the Three Jewels of right 
faith (samyagdarsana), right knowledge (samyagjnana) and right 
conduct (samyakcaritra) is one whole, without parts. The drink 
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made of mango, tamarind and other ingredients has multiplicity of 
taste and smell, but, on the whole, it has one taste and one smell. 
Similarly, the disposition of equanimity (samyabhava) or restraint 
(samyama) although has the Three Jewels, it is one whole, without 
parts. The one whole disposition of equanimity (samyabhava) or 
restraint (samyama) is rid of all external substances. It manifests 
in the concentration (ekagrata) of the ascetic (muni, sramana). It 
is the path to liberation. The description of the path to liberation as 
consisting in right faith (samyagdarsana), right knowledge 
(samyagjhana) and right conduct (samyakcdritra) is from the 
empirical-point-of-view (vyavaharanaya). From the real-point-of- 
view (niscayanaya), the path to liberation is ‘one whole’ disposi¬ 
tion of equanimity (samyabhava) or restraint (samyama). Every 
substance in the world can be seen as consisting of parts and as one 
whole. Viewing it as consisting of parts is the empirical-point-of- 
view (vyavaharanaya), and viewing it as one whole is the real- 
point-of-view (niscayanaya). These two views constitute valid- 
knowledge (pramana). From the real-point-of-view (niscayanaya), 
the path to liberation is one - the disposition of equanimity 
(samyabhava) or restraint (samyama). From the empirical-point- 
of-view (vyavaharanaya), the path to liberation is threefold - right 
faith (samyagdarsana), right knowledge (samyagjhana) and right 
conduct (samyakcdritra), together. O worthy souls! Tread the path 
to liberation to attain infinite bliss and light in your soul. 


cTT cTf cTT <cc|iiuu|ii|^^ | 

TTtrofr 34UU11uil ®l^f< 113-43II 

ipfcT cIT T^rfrl cTT cTT I 

^WUM^nl 113-43II 
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RIRMIsf - [ ] uft [ ar^rpfV ] 3 TfF?T [ STRUT: ] 

[ 3RRT 5^T ] SfTTRT Tf fR5T RT^T RTT [ 3TTRM] 3RTto RR [ ^ifrT 
RT ] Rh? RPR ffaT i? [ T^rfcT RT ] 3TRRT Rut |TfRT t [ RT ]*% ] 3TRRT 
tut FfaT t eft RF SRHt RTF °ft [ ch4RT: ] 

’EFT? Rf [ «TSJ^ ] «fa unTTT tl 

The ascetic (muni, sramana) without soul-knowledge (atma- 
jhana) accepts substances other than the soul and engenders 
dispositions of delusion (moha) or attachment (raga) or aversion 
(dvesa). As a result, he is bound with various kinds of karmas. 

Explanatory Note: The ascetic (muni, sramana) who does not 
meditate, with concentration, on the knowledge-soul, necessarily 
accepts external substances and his consequent dispositions drift 
him away from the knowledge-soul. The dispositions of delusion 
(moha) or attachment (raga) or aversion (dvesa) in such an 
ignorant ascetic give rise to bondage of various kinds of karmas; he 
does not attain liberation. Therefore, the ascetic (muni, sramana) 
who is not engaged in concentration on the knowledge-soul does 
not tread the path to liberation. 


aqcsftj # xrr ^ xrr % trier ^pjcrjt i 

i fafasifuj 113-4411 

3T2fr| -eft ^ TJjpfrT ^ % T^TirT % &N*£M4||fd | 

STRUTT -STf^ FT f^Irf ^TfrT ehulfui f^rf^SJTpT 113 44II 

TTTRT^TTSf - [ "R: ] uft RFTRR'FT 3 hi<tHI F>T <=ll<rlI [ STRUT: ] 

[ [ 3T% ] RTRRRR R [ R TpfeT ] 4# RFf F^TT [ R % 
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T^ifw ] fww m\ iff 3frr [ ^ *ft [ ^r ] 

-RM ¥kn [ "H: ] eft Tjfft [ ■ftw ] HP?>fd T3cFnM£R Hfcd |T3TT 
[fsfenft] 37^7 WR ^ [ cRTTffaT ] *THT3Ronft ^fft [ ?^P7frT] 
$r4^nii 

The ascetic (muni, sramana) with soul-knowledge (atmajhana) 
does not engender dispositions of delusion (moha) or attachment 
(raga) or aversion (dvesa) in external substances. With resultant 
concentration (ekagrata), he certainly sheds various kinds of 
karmas. 

Explanatory Note: The ascetic (muni, sramana) who meditates, 
with concentration, on the knowledge-soul, does not accept 
external substances, the objects-of-knowledge. His sole object of 
concentration is the knowledge-soul. The question of his 
engendering dispositions of delusion (moha) or attachment (raga) 
or aversion (dvesa) in external substances does not arise. His 
passionless conduct-without-attachment (vltaraga caritra) leads 
him to liberation. He does not get bound with karmas. Therefore, 
the ascetic (muni, sramana) who is engaged in concentration on 
the knowledge-soul treads the path to liberation. 

This completes discussion on the path to liberation. 


TRW ^r^ffrT I 

clrrfiT ■bh^ci^TlI ^uii^oi ■hi■H en TTHT 113-45II 

SRUTT: ?pi)M4cMI^ I 

rmfq 3HlbJc||: HI Well: fp4T: 113-45II 


305 

























Pravacanasara 


flWMIsf - [ Ttm ] WR 3 [ STRUTT: ] [ ^Im^cWI: ] 

[ 'ST ] affc [^Im^cWI: ] ^ wm ^ 

[ ] lid t, [ clR 3T^T ] SH Rt cTC? ^ 3 «ft [ ^IddcMI: ] 

■^q^M WJft [ ^HlWcll: ] ^qf ft 3TF5R ft Tfftl t, [ftRT: ] Rlftt 
*jfttft [ uusmi: ] st^rtr qrfftr ti 

As per the Doctrine, the ascetics (muni, sramana) are of two 
kinds, those engaged in pure-cognition (suddhopayoga) and 
those engaged in auspicious-cognition (subhopayoga). The 
ascetics engaged in pure-cognition (suddhopayoga) are rid of the 
influx (asrava) of karmas and the rest, engaged in auspicious- 
cognition (subhopayoga), are with the influx of karmas. 

Explanatory Note: Can the ascetic engaged in auspicious- 
cognition (subhopayoga), exhibiting conduct-with-attachment 
(saraga caritra) due to the rise of passions (kasaya), called an 
ascetic (muni, sramana)? The doubt has already been cleared in 
verse 1-11. Auspicious-cognition (subhopayoga) and dharma have 
inseparable-inherence (ekarthasamavaya). It means that while 
the soul has the attributes of knowledge (jhana) and perception 
(darsana), it also simultaneously has the attributes of attachment 
(raga) etc. Therefore, there is existence of dharma in the ascetic 
engaged in auspicious-cognition (subhopayoga). He is also an 
ascetic; of course, not equal to the one engaged in pure-cognition 
(suddhopayoga). The ascetic engaged in pure-cognition 
(suddhopayoga) is without passions (kasaya) and has no influx 
(asrava) of karmas, but the ascetic engaged in auspicious- 
cognition (subhopayoga) is with tinge of passions (kasaya) and has 
influx (asrava) of karmas. The ascetic engaged in auspicious- 
cognition (subhopayoga) is inferior to the ascetic engaged in pure- 
cognition (suddhopayoga). 
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McRIUUpq^-^ I 

fd^dPd ^ fimuu) fjx ^^tdi ^ ^rfw ii3-46ii 


y^M-wR 


3T^rf^ ^fddcJrHHdl yd^HlP^4ckiN | 

■srf^ armu^ rtt Trferqf 113-4611 

WRT^n§f - [ -srf^ ] [ snwr ] 3 [ 34^1 Pc'^ ^f5RT: ] 

3#qrfq -q^FR^M T=?‘ 3T^FT 3^: [ U cj -cH I P-| <*446 M ] WTIWR ^Fd 
■g^rrq Rd^q ^ wT^fw 3 [ drHcddi ] qtfq sr^fq ;^rt q^ 4 
3 rq^ 3 a^ifrrtift qjqt f, qqrt w [ fera% ] qrq^ qt [ rtt ] q¥ 
[ srtFgm ] Rrgqq [ ^pjf ] stmr qrt q^fq [ Rrqqj qfat ti 

The course of conduct for the ascetic (muni, sramana) engaged 
in auspicious-cognition (subhopayoga) consists in devotion 
(bhakti) to the Arhat etc. (the five Supreme Beings), and fervent 
affection (vatsalya) - similar to the tender love of the cow for her 
calf - for the preceptors of the Doctrine. 

Explanatory Note: The ascetic (muni, sramana) who is rid of 
attachment to all possessions (parigraha), but is not able to 
establish himself in his pure-soul due to the tinge of passions 
(kasaya), engages in devotion to the Arhat and affection for those 
worthy preceptors who preach the pure-soul nature. Only to this 
extent he has the tinge of attachment (raga) in external objects, 
and deviates from establishing in pure-soul-substance 
(suddhatmatattva). Thus, the marks (laksana) of the ascetic 
engaged in auspicious-cognition (subhopayoga) are devotion to the 
Arhat and affection for the worthy preceptors. 
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d'^uiumflu'll 3T^j^luIIU14IMUlnF^clTil I 

fW|c|U|3Tr-0T ruif<dl TFTErf^rfnr 113-4711 


d^HH^fcMUNWn^HHJWHyfdMfTl: I 

armrort ^ fdf^di TFra^jfam 113-4711 


wm^nsf - [ TFroRf^rf ] wT-^rrfe 3 t 

] 7^737^7 P Tm ^ wgf^pff 3 [ 2TRTWT: ] 3TfFS 
^3 $ Wfrl 3 f3TT ^ 7^F F7FBT ^7 FTTFT 3^7 [ cKddhb=MU||«7T ] 

TFPPK-T^r igfd 3^7 TifFd [ aT^sjHi^mHyfdMpd: ] 37^ 

fTT ^TsT F3F7 7s^T Ft ‘FHT, ^TTHT, ^7?t 3J^f% FTt fTTfe [ F 

rnf^di ti 


For the ascetic (muni, sramana) engaged in conduct-with - 
attachment (saraga caritra) - auspicious-cognition (subhopa- 
yoga) - the following activities are not forbidden: removal of 
afflictions caused to the worthy ascetics, their adoration and 
salutation, standing up in respect on their arrival, and following 
them as they walk. 

Explanatory Note: It constitutes proper conduct if the ascetic 
engaged in auspicious-cognition (subhopayoga) exhibits 
veneration for the preceptor-ascetics through adoration and 
salutation, standing up on seeing them, and following them while 
walking. If the preceptor-ascetics suffer from affliction, such as 
due to a calamity, he should try to assuage it through service 
(vaiydvrtti). Meditation is not possible in presence of anxiety; such 
service is, therefore, recommended. 
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WHflui r^fu'KiWlci^H) U[ 113-4811 


y^M-wR 


^H^mIm^I: f*|UUI*ui ifmnf I 


^Plf % fKMMUIl' 



113-48II 


hwi-Misf - [ % ] fww [ fKHiiun' ] *jM 4ff [^rf ] 

^ %4T f ^ % [ ^fn^llHN^I: ] WR ^FT ^TT 

[ r*i«w*ui ] w [ ^r mi xftw ] 3^3 sh 

%Wi WUWi 4^ [ ] 3^3 [ r^H^iWlM^I: ] <kpi WR4 

^srr ^t ^\, 1 


Certainly, the activities of the ascetic (muni, sramana) engaged 
in conduct-with-attachment (saraga caritra) - auspicious- 
cognition (subhopayoga) - include preaching about right faith 
(samyagdarsana) and right knowledge (samyagjnana), making 
disciples and nurturing them, and imparting instructions on the 
worship of Lord Jina. 

Explanatory Note: The activities mentioned earlier pertain to 
the ascetic (muni, sramana) engaged in auspicious-cognition 
(subhopayoga) and not to one engaged in pure-cognition (suddho- 
payoga). The ascetic engaged in pure-cognition (suddhopayoga) 
has passionless conduct-without-attachment (vitaraga caritra). 
The ascetic engaged in auspicious-cognition (subhopayoga) has 
conduct-with-attachment (saraga caritra). The latter, due to his 
love for dharma, desires that the other souls too should adopt the 
virtues of dharma and, therefore, engages in preaching about right 
faith (samyagdarsana) and right knowledge (samyagjnana), 
makes disciples and nurtures them, and imparts lessons on the 
worship of Lord Jina. All these are activities of the ascetic (muni, 
sramana) engaged in auspicious-cognition (subhopayoga). 
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dc|4,ujf<#f^iw55r T^i^cduuifH I 

chi<4fci'USiui'(l^c{'^Tti^‘iB-49 ii 

dMcbOfd ^rrsfxr f^r ^n^uf^r i 

«hWfa<l8H<r*d ^Ttsfcr fKMiysrR: WrT 113-49II 

UWI^llsf - [ -?T: 37ftr ] ^fr f^R Tl [ fer ] RT^TR [ ^IMcMhI ] 
^TR W ^ [ £WU|R|MHI ] *JH>c|(f ^ 3TR RT [ chlilld-USJH^d ] 
R^B'R *Nf RTf fRTT^-TfFR [ dMch-TlPd ] R^TRlW RR 

3TO RRdT t [RT: 3TfR] Rf RTR RR RT^TRl 

[ RRFTRypT: ] OTT-*Pf t TT^TR f^RT^ ^TT ?J^rM [ RTRT] ^c!T tl 

Certainly, the ascetic (muni, sramana) who always assists the 
fourfold community of ascetics through service, without causing 
injury (himsa) to living beings having six kinds of bodies - 
satkaya, too, exhibits primarily the conduct-with-attachment 
(saragacaritra), i.e., auspicious-cognition (subhopayoga). 

Explanatory Note: The fourfold community- 2 of ascetics consists 
of anagara, yati, rsi, and muni. The ordinary ascetic is the 
anagara. The yati has the ability to engage in pure-cognition 
(suddhopayoga) - he reaches the advanced stages (sreni) called 
upasama and ksapaka. The muni is the one endowed with special 
knowledge (jnana) that may take the form of avadhijnana, 
manahparyayajnana and kevalajnana. The rsi is the one endowed 
with special accomplishment (rddhi). The ascetic who assists, 
through service, the above mentioned fourfold community of 
ascetics does it in order to safeguard the conduct of the pure soul. 


1 seeMailladhavala’s ‘Nayacakko’, verse 332. 
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The fourfold community of ascetics engages itself in the conduct of 
the pure soul and, therefore, while maintaining his own conduct, 
the ascetic simultaneously assists other worthy ascetics to 
maintain conduct that saves them from causing injury (himsa) to 
living beings having six kinds of bodies - satkaya. 


^ chuif^ wmt i 

xrr 3mft sjnrr ^ ^TcFJTuf ^ 113-50II 

^ ch-flfd chlil^d STRUT: I 

^ TrgfrT ^clrMOKl SRf: FT Sllc|cb|UU ^TRT 113-5011 

hiRMisf - [ ^hI^ckTF ft^FrFtf^ fftr f371 

ft ^FtFFbft Tjft ff [ ■srf^ ] Ft [ cbi±Hsld ] f^ftr Fit fFFFF-^F finr 

FTt [ Cb-Tlld ] FFFT f cfl FF [ STRUT: ] 3TT^ TTFR FF FKFT ^ [ F 
srafrT ] wf "^tcn fcFRJ [ 3 FTTTt STcrfcT ] ^JFTF F^FT t FFffFT [ TT: ] FTF 
FtF Fit fFFFFT-^Fd ^FTfcFlfF %FT [ SIMch|U|f ] TJ^ST SITFFtf FF 

[ SR$: ] [ WrtJ th 

If the ascetic (muni, sramana) causes injury (himsa) to living 
beings having six kinds of bodies - satkaya - while providing 
service to the fourfold community of ascetics then he does not 
remain an ascetic; he becomes a householder since such service 
is prescribed for the householder. 

Explanatory Note: The ascetic (muni, sramana) assists the 
fourfold community of ascetics in order to safeguard their conduct 
of the pure soul. However, if such service causes injury (himsa) to 
living beings having six kinds of bodies - satkaya - he no longer 
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remains an ascetic. This kind of service, involving injury (himsa), 
causes the breach of restraint (samyama) of the ascetic; such 
service is the duty of the layman, the householder. The ascetic 
(muni, sramana) must engage in service to other ascetics only with 
a view to safeguarding pure conduct. The service that does not 
fufill this condition is not the duty of the ascetic. 


^lu^juf fuK^cHsi fU J IKU|J|K-o|Ri|4-djU| | 

cFccT^;Flcfr ^ fa 3 TOT IB -5111 

fllchKHIchK^ilf^cWHIH, I 
3 i^cbui 4 )MchK cFfaj; fart 113-5111 

UWMIsf - [ WlebUHIebM^^eWHI*] 3TM1T fsRIT 

^rffa [ ^hhi ] sfk t [ fafagr ] wr 

^ Tffa faR [ 3PJ5RCPTT ] 3 [ dMcbH* ] ^FTR 3T$fa 

vfPjrPTT^T Tfafasfc feTT [ cRtrJ ] ^ eft faf Wf [ ] 

^Fl T^pcfM^R [ 33c*T: fab ] fagT ^TT WT f 

The ascetic (muni, sramana) can, with disposition of compassion 
and without expecting anything in return, perform activity of 
service to all true followers - the householders as well as the 
ascetics - of the path promulgated by Lord Jina, although such 
service causes a little bondage of (auspicious) karmas. 


Explanatory Note: The ascetic (muni, sramana) engaged in 
conduct-with-attachment (saraga caritra), i.e., auspicious- 
cognition (subhopayoga), guided by his disposition of compassion, 
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performs activity of service to the worthy householders and 
ascetics who have faith in the Jaina Doctrine, which has non¬ 
absolutism (anekantavada) as its pillar. He does this with a view to 
safeguarding their pure conduct and without anything in return, 
not even earning of merit (punya). Such activity of service is not 
recommended if it is meant for the unworthy householders and 
ascetics who are wrong-believers (mithyadrsti). Service to such 
wrong-believers neither attains nor safeguards their dharma of 
engaging in pure-soul-substance (suddhatmatattva). 


Tt*m cTT tfU'£Uj'4jj err CTT W I 

f^T Wm 3TR^rrfkr 113-5211 

THTht cTT dtUHl cTT cfT I 

^CTT arquf WSJ: ufdMadWI<H$l«W^I 113-52II 

timMisf - [wj.-] [frmrr] [w] 

[ ] 'W** [ ^tt ] [ dwiiii ] w [ st^jt ] 

■cRtwrf^B ^ [ W ] Tftfer fr [ smut ] ^ ] 

[ 3ilAlSldddl ] $ 3TfFTR [ UPdM^dl ] Wfvdrfadi 

fsRTT ^ I “FT W ■strftt I 

The ascetic (muni, sramana) engaged in auspicious-cognition 
(subhopayoga) should, to the best of his ability, render service to 
a co-ascetic if he sees him diseased, or suffering from hunger, 
thirst or other afflictions (parisaha). This is the right time for 
rendering service. 

Explanatory Note: At such time when a worthy ascetic engaged 
in pure soul-nature faces a calamity (upasarga) or affliction 


313 





































Pravacanasara 


(parisaha), the ascetic (muni, sramana) engaged in auspicious- 
cognition (subhopayoga) should render assistance. He should 
render such assistance as to protect the worthy ascetic from 
calamity (upasarga) or affliction (parisaha). Rest of the time he 
must engage himself in conduct, like meditation, that establishes 
him in pure soul-nature. 


cdipHMUlH^TRTTXrT fuifddl cIT 113-5311 


HlfoeMHfWTRT R fdf<dl cR ^RMlM^dl 113-53II 

- [ MH^hdlcdd^RUlHI ] Rtfed, 3TRTFf, Rdf 3 

Rft [ ^dld-rMfdfM-d ] ^RT ^ 
[^M^dl ] [ cdlrchch^HU^mr RT] RRRt 

Rife- w. 3 RRd dft ScjfrT ^FTT (RtdRT) [ R fdP<dl ] fd^fRd 

dFf %RTRRT tl 


It is not forbidden if the ascetic, as part of his auspicious effort 
and with the purpose of rendering service to the worthy ascetic 
who is diseased (rogi), a preceptor (guru), adolescent (bala) or 
old (vrddha), must talk with the general public. 

Explanatory Note: The ascetic (muni, sramana), usually, does 
not talk with the general public. However, if a situation arises 
when talking with the general public may help in protecting the 
worthy ascetics from calamity (upasarga) or affliction (parisaha), 
he should do so. For no other purpose he should establish 
communication with the general public. 
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■QW M-HrSHTrlT ■HH'JII'JIqui) ^-fr^lI<JI I 

^P(4I T|^ ^rfoT^rm^TR^f^ uleHsI 113-5411 


gopETTOR 


■q^T WRT^rTT *WU|H|* cTT MH J j^f2TRTfT I 
^Pjf x^-f?T qfuTrTT rf^cT HT #WT 113 5411 

flWMIsf - [ ■Q^T ] ^ [ WTfrT^rTT ] [ ^prf ] 3TMR-¥#T 

[ £WU|Hi*] -g^cRf ^ ^fcft t [^T ] affc [ ij^hi ] ?TTW ^ 

[ XRT ] Fldt i [ ^frT srfuTrTT ] T^FTT FWFR 3 FFT TTT t [ ] 

F# 3TMR-^fxf^ 9TT^ [ Xff ^fo§Ef ] Fofg ^-^fsT FTT 

[ ] WTCFR W tl 

The ascetics (muni, sramana) engage themselves (for a 
particular time) in this kind of laudable activity [involving 
auspicious conduct-with-attachment (saraga caritra)]. The 
Doctrine proclaims that for the householders (sravaka) to 
engage themselves in this kind of activity is most desirable as by 
doing this they gradually (by convention) attain the supreme 
bliss (of liberation). 

Explanatory Note: Auspicious conduct-with-attachment 
(saraga caritra) has a secondary place in the conduct of the ascetic 
(muni, sramana) who observes the supreme vows (mahavrata) to 
illumine his pure soul-nature. The pure soul-nature has no tinge of 
attachment in it. For the householder, however, this kind of 
auspicious conduct-with-attachment (saraga caritra) occupies the 
primary place in his course of conduct. Without the supreme vows 
(mahavrata), which help in illuminating the pure soul-nature, the 
householder is with passions (kasaya). Such auspicious conduct 
leads him to gradually (by convention) attain the supreme bliss (of 
liberation). 
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TFTf FTT?2nT<pr 'qTcTf^ I 


UTMT^fTFI^lfuT % cfoirflrw ^cbldfi^ 113-5511 

TFT: WTTrF^Tt dTdPd^blul LbdPd fw^FT I 
^FTT^pFFTTf^ % dl'dldld TrFFFWT 113 55II 

TTmRTTSf - [ WTFFFT: ] TJ WT [ TFT: ] TPTTTd' 3?^ ^J^rFFTFT 
[ dfcj/d^'JI ] ^ ^WT [ Pd Mild ] fsPFfa wf ^ [ LhcdPd ] 

w?rr t ^rr [ ttfffwT ] iM \ ^ wi 3 [ ^tt^tt^-t Pm j i d i Ph ] wn wit 
sjfa ^ ir^ fq; [%] Pd^dd 3 [ ®n^ifn ^cr] fspirtn 

WTiT^tl 

The auspicious kind of attachment (raga), depending on the 
objects of attachment, yields opposing results, just as the seeds 
sown in different kinds of soils yield opposing results. 

Explanatory Note: As the seed sown in unsuitable soil does not 
yield desirable effect, similarly, if the instrumental cause of the 
auspicious-cognition (subhopayoga) is not right, the effect is not 
favourable. Depending on the merit or demerit of the person - the 
instrumental cause of the auspicious-cognition (subhopayoga) - 
the fruit attains merit or demerit. 


fa ft<*<*<*53 c)dfu |T|M^|T| Ui ^f| U Idi u l td) I 


nrFiii^3T^riwr^ *ncf wj-Hi Fiii^ ii3-56ii 



^ FFT% 3FJTFfcT ‘FTcf flldlrMcb FT*T% 113-56II 


316 
































ycM-WR 


m^\ 3 '^fvTd 

^- 1 J?- fe lMf[< c h T T^J2Tf "4’ [ 5)dPl'MHI&t|'R T 1^ll T 1dl T 1^^- ] ^ "5^f 7?f, 
PldR, T3T, ?^TR, dHlid taT3Tl q#R t" ^1? [ 3T^T^rf^ ] Tftsj 

[ ] Wf [ cT*T^ ] W f^RJ [ ’HldlrMch ^ ] ^T-^T ^TR ^R-^pi 

The person who is engaged in activities of observing vows, 
regulations, study, meditation, and giving of gifts, but with 
concocted faith based on the teachings of a non-omniscient 
preceptor in objects like deva, guru and dharma, does not attain 
liberation but attains birth in pleasurable conditions. 

Explanatory Note: The direct (pratyaksa) fruit of the 
unwavering auspicious-cognition (subhopayoga) with right 
instrumental cause - belief in objects as revealed by the 
Omniscient Lord - is merit. The indirect (paroksa) or gradual - by 
convention (parampara) - fruit is that the person with such 
unwavering auspicious-cognition (subhopayoga) attains the 
supreme bliss (of liberation). If the instrumental cause of the 
auspicious-cognition (subhopayoga) is not right, the effect is not 
favourable. If the instrumental cause of the auspicious-cognition 
(subhopayoga) is not based on right faith as per the teachings of the 
Omniscient Lord, the activities of observing vows, regulations, 
study, meditation, and giving of gifts do not lead to attainment of 
liberation; such activities just lead to birth in pleasurable 
conditions, as a deva or a human being. 


PdkldcbklldlfSFrR I 

^ cF?i cT^rf 113-57II 
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i 


^ cfT ^rf <bdPd ch^M 113-5711 


'HIHI^lSf - [ 



wf rtr t [ ^r ] 


3^3 [ f^fcji|chfc||i||fsj^] ^PsRT ^ IWT TT^TT sFV^nf^ ^TR f^FR^ 
a#RF f T^FT ['d^j] 3^Rt ^ [^] R|?f tftfcRR ^RT ^TTT 
[ cfpf ] ZfoT RRTt ^FTT [ RT ] 3T?TR [ ^rf ] ’STRRt STlFTClf^F ^T ^dT Rt 
t RF [ <b^dN ]^RtRT?'[ PHdd ] RJRf 3 [ <+>HPd ] WRIT 11 

Performance of activities, in form of adoration, fond service, and 
giving of gifts, in respect of persons who do not know the 
Doctrine of the Omniscient Lord Jina, and abound in sense- 
pleasures (visaya) and passions (kasaya), gives fruit as birth 
among lowly devas or human beings. 

Explanatory Note: The teachings of the non-omniscient 
preceptors lead to faith in sinful deva and guru. Such deva and 
guru, with-attachment (saraga), lacking true knowledge and 
abound in sense-pleasures (visaya) and passions (kasaya), are 
faulty instrumental causes of auspicious-cognition (subhopayoga). 
Performance of activities like adoration, fond service, and giving of 
gifts in respect of such deva or guru generates merit, albeit it takes 
the form of birth among lowly devas or human beings. 


Pdf|i|cbflWI TTrcT-prT ^ WTT I 


cf^ % du-ffeahtfl ftflWTRT^ffrT 113-5811 


% PdNdcbNIdl: MIMPhPd wfacTT cTT idltelN I 


cFST % drVlPdd^l: fW PdWKchl SJcrf^T 113-58II 
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^% [ % ] 3 [ fafc|i|cbfc||A||: ] RR 

sbTRf^ RR rrr [ Alltel 9, ] Ph^H R [ RTR ] t [ ^frT y^fi-HI: ] 
T^Ft ^ M t [ RT ] Tit [ ddJfaaUril: ] ^ f^R RRFTi TT ^ [ % 
iJ*RT: ] 3 Wft TOf ^ W [ fdWUcbl: ] ^ 

^ ] Ft t? 3FfftHfftl 

The Doctrine of Lord Jina expounds that imperfections like 
giving in to sense-pleasures (visaya) and passions (kasaya) 
causes demerit (papa); how can those who themselves are sullied 
by such imperfections help others cross the ocean of worldly 
existence? 

Explanatory Note: Giving in to sense-pleasures (visaya) and 
passions (kasaya) are accepted as causes of demerit (papa). How 
can the preceptors, who themselves are sullied by demerit (papa), 
help disciples, whom they call ‘auspicious-souls’, cross the ocean of 
worldly existence? How can the fruit be commendable from a non- 
commendable cause? Those who give in to sense-pleasures (visaya) 
and passions (kasaya) can never be helpful guides for their 
disciples. 



JJblflfaf^cl^cn STFft 113-5911 

aMtdMIM: W: TR^TTcrt §4lfI|cbN I 

TfcrfrT ^ 113-59II 

WTTRT8f - [ Tf: ] Rf [ ] WTjfd [ fjRFfer ] TvTTT fft T3=FRT ^ 

xft^pqrFf frr [ vmt ] rmt [ ^rafrt ] fl?rr t Rt 
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[ ] HFFT fW-WM TTTl 3 Tt%cT Ft FFt 

[ SJ||X|cHy ] qrff 3 [WM: ] FFffg Ft, 3T$qf^ 3TRT FFFFFF 3T^r 
«mf 4' FSrRTFt FFf Ft, FW^ST 3^ [ J^U|^|ft|fddlM^«=H ] W^K SFfF" 
^joff ^ FRJF FTT FTvTT Ft I 

The man - ascetic (muni, sramana) - who is rid of demerit (papa) 
that accrues due to indulgence in sense-pleasures (visaya) and 
passions (kasaya), has an attitude of equanimity (sdmya) toward 
different attributes (dharma) of substances, and in whom many 
virtues inhere, treads the laudable path to liberation. 

Explanatory Note: The worthy ascetic (muni, sramana), as 
described above, is himself capable of crossing the ocean of worldly 
existence, and a guide to others who wish to tread the path. He 
earns merit (punya) for himself and attains the supreme bliss of 
liberation (moksa), and, in the process, guides others to the right 
path. Such worthy ascetic is the right instrumental cause of 
auspicious-cognition (subhopayoga) that must result in favourable 
outcome. 


^cnsjrn ^cbjjTtl cfT I 

fFRsrrrsffcT Hfr hft ffrst cd^ld ^ 113-6011 

=>U£lM^cMI FT I 

fdfdK<MPd ete* WHF FTFrT *1FF: 113-60II 

FlOI^HSf - [ 3^1i|qlmfedl: ] TPT-FF ^F-tFF^ ^ TfFd fT 
[ ^Id^cWI: ] FFTFT FFFqf FFF ^ FFTF ^ 

[ FT ] 3TFFT [ FTFldFcWI: ] FFF TPT ^ FFF FT Fitf FJFlFFtft, FH FTF 
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FtiT ™ ^ ] RxF FF Fp [ PdWIFPd ] cTRrT tl 

[ ] FR ^ *|M F>T [ FFrT: ] FSPJ?F [ TTW ] RtF 

RTF%] WTtl 

The ascetics (muni, sramana) who are rid of the dispositions due 
to inauspicious-cognition (asubhopayoga) and are engaged in 
pure-cognition (suddhopayoga) or auspicious-cognition (subho- 
payoga) help the worthy souls cross the ocean of worldly 
existence. The one who is devoted to these two kinds of ascetics 
attains excellent status. 

Explanatory Note: Such worthy ascetics themselves attain 
liberation (moksa) and rescue others from mundane existence. 
Devotion to such ascetics brings about auspicious dispositions in 
the devotee; even approval of their devotion and service by others 
is the cause of merit (punya). They are the most worthy recipients 
(patra) for devotion and service. 


f^T WT^ cfisj |UIOJSJIUjfcbftiU n I 

hUlidfl frT 113-61II 

^CTT -gcRri Hfs&FI iF: I 

cRfaf rmt ^rrrfs^RT^ <jm^i.* 113-6111 

- [ RF: ] 1RT FFRT Rt RRR t]^R FR [ yc^cl ] RxF [ ] 

■qrsr Rp [ ] ^IFR [ 3T^JTWqpTf^R^F: ] F«JRR - 3F?TT fFT 

^sFR R3 FF FPTT - RrF RR Rp fRFT3pRR [ eRfcTT ] RRf I 

[ RTF TJOT ^ 3 [ PcF^pNdoil: ] 3TPR-1 rRRPt fRRfa RPRT RpR 

t [ ^frT ] PlR [ RRRR: ] RRRR^R R>T RR^RT tl 
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Therefore, admirable men, on seeing the most worthy recipient 
(patra), must perform worthwhile activities, the foremost being 
standing up in reverence. Lord Jina has preached that they 
being endowed with excellent virtues deserve special reverence. 

Explanatory Note: Lord Jina has preached that those abound in 
virtues, like knowledge, deserve reverence and commendation 
from the right-minded persons. It is essential, therefore, that all 
right-minded persons must perform activities that show reverence 
for the most worthy recipients (patra). 


luf u$>J| mI'H'JI RTTT^IT I 

Uf WTtf ^TfoTef ^ WlTfWJT % 113-6211 

3T^r§JPf -qtrpjf Rj •HtxhK: I 

3I^PcdcbtU| yunpi ^PuidPh^ % 113-6211 

[ % ] fdJMifcR [ ^U||f4)obHl‘ ] 3RPl 3 
TpT-TTf^ Hsh'jWl ^ [ 3TWr«Ipf ] ^ RR 

^ rrt [ wuf ] tt 4 3^-3^’ i^r rim 

3Tfta RFRT [ dHWH ] RFRT [xflw] 3MTFFf^3 

[ PRFTT ] Tjoff Rft RR RrPR RRR [ 3TRRfvRRPJf ] f^TR 3 
RTR RteRT [ RT ] 3?k [ PM ] R>TRFR RRRT RW f| 

In this world, the most worthy recipients (patra) - the ascetics 
(muni, sramana) abound in attributes like knowledge - should 
be accorded such reverence as greeting them on their arrival by 
standing up, welcoming them with words, attending on them, 
supporting them, providing for their advancement, extolling 
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their virtues, saluting them with folded hands, and bowing 
down. 

Explanatory Note: The above mentioned laudable activities 
must be performed for the ascetics (muni, sramana) who possess 
virtues, like knowledge, that are superior than those possessed by 
you. 


fp4RddU|jU|£| Mfuiddun^l % 113-63II 

3T^^TT: STRUTT: TT^Pd^IKdl <iMl^dl: I 

ypjlMddldl % STR^: 113-63II 

HIRI-Misf - [ STRUT: ] Tl [ ^||^Pd$IKdl: ] 

WTFF ^ 37?rf FfC afk [ ^dRdMl^HI^I: ] TPF, WIT, ^TH 
Tjof T^ [ STRUTT: ] FiTgfd [ 3TW^TT: ] T3% TTPT^ 

3TTR ^ f [ TRTTTRT: ] Tfa} f 3 ^ [ ypU|lMd)dl ] RTFR 

tl 

Certainly, those worthy ascetics (muni, sramana) who are adept 
in interpretation of the Scripture and abound in virtues like 
restraint (samyama), austerities (tapa), and knowledge (jnana), 
deserve reverence in form of greeting them on their arrival by 
standingup, attending on them, and bowing down. 

Explanatory Note: The ascetics (muni, sramana) who are 
endowed with right faith (samyagdarsana) , right knowledge 
(samyagjnana), and right conduct (samyakcaritra) are worthy of 
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such reverence and adoration; those who although possess the 
form (rupa) - nakedness (nagnya, yathajata) - of the ascetic but 
are not endowed with these qualities do not deserve such 
reverence and adoration. 


xrr^^Trwftfw^ i 

^ xrr 3^ 3Tl^qsrnrr 113-64II 

^ ^frT STRUT ^fcT m: 4 4 d M: M M 4 ddl sfa I 

^TaifdlrMySTFTR PdHHsMIdH^ 113 6411 

4l4MI§f - [ UdUdM.-tidUydcWirM ] FRF, FFPIF, f*FFFd TrfFrT 
F^ dT Ft [Rf^] Tjfd [ r^HHsMIdl^] FT^RtdFd ^fifad 
[ 3TTFRFFTFT] FR *Rf 3 3FFd t [ 3T#d ] uftcflf^b dFTdf dF 

[F Sl^ri ] FFt 3fgTd dBFdT dt dF fF^TTffS [ STRUT: ] FdR Tjfd [F 
] FFf Fl FFFdT [ ^frT FF: ] ^FTT RF RRurTFRl-^fd fwT 
FFTJddf ^"djFT'tl 

It is proclaimed that the ascetic who although adept in restraint 
(samyama), austerities (tapa) and interpretation of the 
Scripture but does not have faith in the reality of substances, the 
soul (atma) being the primary one, as expounded by the 
Omniscient Lord Jina, is not a genuine ascetic. 

Explanatory Note: That ascetic is a false-ascetic (sramana- 
bhasa) who although is adept in interpretation of the Scripture, 
and observes restraint (samyama) and austerities (tapa), but does 
not have faith in the reality of the substances, soul and non-soul, as 
revealed by the Omniscient Lord Jina. 
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34c|d<f< flTTaf fzgl #% I 

fcbRdl^ u||u^uu|f<Fdi^%# ui^-dlR-^ U3-65II 


y^M-wR 


34Md^fd VIlfHfST arouf ^cTT y^Ndl -sfr % I 

%2mS dl^H-Mcl ^TdfcT % TT dydlPU: 113-65II 

WRT^nsf - [ R: ] [ illfHfST ] FW Wt 3F?T 3 TJfF [ STRUT ] 

FFR Tjft FTT [^FRT] ^sRFC Cyt^T:] tR-RR ^ [%] 

[ 3TW^frT] 3^HR3 FTT °RTcTT I" [ fpbdl^] 3^ Tjpff^r fsRRlft 
f^TT3Tf ^ [ R 3IHR^d ] F#‘ TOF F^TT [ ] FF £# 3TfsFRTt [ % ] 

fF^R 3 [ F^dlP^: ] RTftF TIFF [ RcrfF ] tl 

The ascetic who, on seeing a genuine ascetic following the tenets 
of the Scripture, derides him out of malice, finds faults in him 
and does not take delight in performance of his reverential 
duties certainly ruins own conduct (caritra). 

Explanatory Note: If on seeing a genuine ascetic who abides by 
the tenets of the Scripture, another ascetic derides him with 
malice and displays a lack of respect for him, such an ascetic, on 
account of his degrading passions (kasaya), ruins own conduct 
(caritra). 


hUldlRTTFFTf^TRi mH^D # Wmt frT I 
wsrfr Tit ^UMfl'flKl 113-6611 


Tjumtste^r fdRR y^Nchl -qtsftr rctt fa znm ^fa i 

WF RCTTTSjfr Tr 113-6611 
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WTT^rrsf - [ -5T: ] ^ ^FT [ 3TF STRUT: SJcRflT ] Ft SFR f[ ^fcT ] ^ 

3TfqRH FT [ 7JUTTT: 3Tfsj^T ] ^TH-WflR ^offeR F?375 FFFjfTRf 3 
[ |ch< 4 ] 3FFT Ftt [ y^qch: ] -dl^dl '§', [] "Ft [ ^JUTTSfT: ] ^pft Fit 
FFt FTFF F>T^ FTFTT [ ] T|3TT [ FT: ] 1^3 ^FTT FTFt FTFTT FF 

[ SRFTTTOHt ] 3FFF FIFTR FF F^Ft UfTeTT [ FFfcT ] ^FT fl 

The ascetic who lacks merit but due to his vain of being an 
ascetic expects reverence from another ascetic who is more 
merited than him, wanders in worldly existence for infinity. 

Explanatory Note: The ascetic who expects reverence from 
another ascetic more merited than him, thinking arrogantly that 
he too is an ascetic, wanders in the world. It is essential to have 
reverence for ascetics endowed with greater merit. 


3tf&FF[RTT 'HIHuu) cigTd fchR<m^ | 

Frf<3[% Fm’^cI'^tII S<=lTd 113—67II 

3TfychhU|| : STTRuil cJ#Ft TpTTSrh fpbFI^, I 

% f*lWl m cki i 113-6711 

FIRI-Misf - [ ] ^ft [ STTRU7 ] tW 3 [ 3TfwjUTT: ] FcFTg Tpr 

FFTjft t 3 [TJUTrat: ] ‘'jufe TfFF #F Ft 7TTST [ fs*vHI*£] 
fFFFriF %RT F [ cRf^ ] FF# t cfl [ % ] 3 F?F7g ] 

fhs^THM'ki FrfFF fT [ WgwftFT: ] Fife-W [ Fcffcl ] Ft FTF tl 

If worthy ascetic, endowed with great merit, gets involved in 
activities of veneration etc. in company of ascetics who lack 
merit then even such worthy ascetic adopts false beliefs and 
ruins his conduct (caritra). 
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Explanatory Note: The worthy ascetic who displays reverence 
for ascetics lacking merit ruins his conduct (caritra), due to this 
ignorant activity 


r^rfsFfr^rrf^ i 

cdlPHMuj mii I XTT ^ xn 113-68II 

-HPtldchNNWMlyrych^Tfcr I 
cdllchch^H'H'H-'f ^ ts^rfrT ^ TRJrft ^ TrdrT 113-68II 

- [ f^rT^TTSfa^: ] fd^FT t f^Rf 3^ 

[ ufadcbNId: ] 3^3 f^RT^ Wit' ^ TTTcf %TT f [ 

^ [ rRfrsfeu 3Tftr ] ifWRR ^5 f ^ ^ [ cdlPbcb- 

tjPTOTPf ] ^rrftTW 3^THt ^PTf TRTfd [ ^lld ] 3# ?5te?TT t pit 
m [ TRTrT: ] wtt [ *T ^wfrT ] TFf Ff TRuTT I 

The ascetic who is adept in interpretation of the Scripture, has 
vanquished passions (kasaya), and observes excellent austerities 
(tapa), still, if he does not leave company of the worldly beings 
(see next verse), he no longer remains a worthy ascetic of 
restraint (samyama). 

Explanatory Note: The ascetic, who although is adept in 
interpretation of the Scripture, knows the nature of the soul- 
substance (atmatattva), practices unwavering cognition 
fupayoga), and observes great restraint (samyama) through severe 
austerities (tapa), if he does not leave company of the worldly 
beings (see next verse), he no longer remains an ascetic of 
restraint. As the water, in company of the fire, must lose its cold 
nature, in the same way, the worthy ascetic, in company of the 


327 

































Pravacanasara 


worldly beings, must leave his nature of restraint (samyama). 
Therefore, the worthy ascetic must shun company of the worldly 
beings. 


forrrfsf Mcc^df) I 

# cHl PIjil frT ^TfbT^r fa 113-6911 

fafazi wfacft cFRff*T: I 

TT dlfacb ^fa qfuirT: fbMMdM:fW^cMjpt| 113-69II 

RWMI§f - [ fa W ] fafa fa WfT °RT ^tf^TcT f3TT far 

[ ] fa [ fa^fa: ] vffa-faffa [ ^faP^T: ] TETRI' RfafR - fatffa, 

falRi, fa-fafa [cffal] Rfaf eft [TT:] RF W. [WRTT: 
Uu^cwlPM ] WT-dT-RMR fafa f3}T fa [ fapcbcb: ] faffab [ faw ] 
■fa R1R ^ [ ^rftrTrT: ] cfjfr tl 

If the ascetic who has adopted the form (rupa) that is natural-by- 
birth (nagnya, yathajata) - nirgrantha - even though he may be 
observing restraint (samyama) and austerities (tapa) but gets 
involved in worldly occupations - like palmistry (jyotisa), 
medicine (vaidya), chanting of prayers (mahtrika), and 
invocation of spells (tahtrika) - he is a worldly being. 

Explanatory Note: Even after accepting the nirgrantha 
consecration (diksa), and laden with requirements of restraint 
(samyama) and austerities (tapa), if the ascetic, due to excessive 
delusion (moha), becomes negligent in observing the duty of 
establishing himself in the soul-nature and does not get rid of the 
worldly occupations, he is a worldly being. The worthy ascetics 
should shun the company of such worldly beings. 
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TPT WU^T 'HH'Jil ■HH'Ji’ Wffl' 3T%£T I 
3Tfe^rT%faTE^r ^ ^cH2NR4)cHd‘ 113-7011 


dfMIrHO WFrT STRUT: Mnf Tpf^ffg^q; I 
3Tf£jTOT TT* fWrU ^fd ^ ^:^MR4l^rq; 113 7011 

hlhl^lisf - [ cTWTcT] WTHTT 3, 3T$tf^ 3TFT ^ TRW Tl Wft TRF, 
Wf eftfe' ofjt WvRTTfo Tf aroMt Ft "WrTrfT I", W^Tlfd FTt FTP! °BT 
[ STRUT: ] FFR Tjft [ ] ■3ft [ ^:7§TTfTtrr^f ] FT TJWd f3TT (^SRT) 

[ ^fd ] WFrTT t Ft 3^ [ hUTTrTTRT ] Tjqf 3 3TFf W [ WT ] 3TWRT 

[ 7^: 3TfsrR> ] Tpft "4* 3 tt^ t! 3TF^r°Rr [ strut ] sfm wft [ ttw ] ipr Ftwt 

TFTfcT [ arfsra^r^ ] f^rarnFr ^ott ^rrf^-1 

Therefore, the worthy ascetic desirous of release from misery 
should live in company of ascetics who are either equal or more 
in merit. 

Explanatory Note: The worthy ascetic desirous of liberation 
should live in the company of ascetics who either match his merit 
or have greater merit. As the cool water, when kept in a pot in the 
corner of a cool house, maintains or increases its coolness, and 
with certain additives, like ice, its coolness is increased, similarly, 
the company of those with equal or more merit works towards 
increasing own merit. The ascetic in the initial stage adopts the 
state of auspicious-cognition (subhopayoga) and as he advances in 
restraint (samyama), adopts the supreme state of pure-cognition 
(suddhopayoga). This supreme state accords him the supreme 
light of omniscience (kevalajhdna) and sense-independent 
(atindriya) bliss. 

This completes discussion on the pure-cognition (suddhopayoga). 
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The five jewels, studded in the crown of the non-absolutistic 
(anekantatmaka) Doctrine expounded in this text, are 
summarized in the next five verses (gatha). The five jewels are: 

1) the reality of the worldly-existence (samsaratattva), 2) the 
reality of liberation (moksatattva), 3) the reality of the means of 
attaining liberation (moksatattvasadhana), i.e., the pure- 
cognition (suddhopayoga) , 4) the abode of the liberated-soul (the 
Siddha), and 5) the fruit of reading this Scripture (as the 
concluding remark). 

3T3Tsrrn%d^rr fw PuiP^i i 

34T>Wd<-bcd^DW cFIcT 113-71II 

% 3RT%IHJ£ldlSlf TT^ dr^Pd Mm\: I 

34rt|^dthHfl^ Wlfel % 31rT: TT chlcdH, 113-71II 

flWMIsf - [ ^ ] -sff ^ [ TORf ] f^FTRcT P sfsqf^R 3R7RT °BT 
t [ 3RT^HI^idl2ff: ] RT 3RT«TT 737R W 
I* [ Tfc! Utc< ] "3ft RH foRTT i? ^TTT s?t RT i? [^fcT ] T^TT 
fiT^RRT TTHRT [ f^rTT: ] f^R WRRRT Tjft 

[ 3R: ] If^f 3 [ 3fdbdthcdUM<4] 3RR- 

'T7RR ijnf [ xpf 11 

The men who adopt the form (rupa) that is natural-by-birth 
(nagnya, yathajata) - nirgrantha - of the ascetic but have 
wrongly grasped the nature of substances and insist on their 
wrong comprehension, wander infinitely long, experiencing the 
fruits of their karmas, in worldly existence. 

Explanatory Note: Such ignorant men, even after adopting the 
naked form (rupa) of the ascetic (muni, sramana), ascertain, owing 
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to their wrong-belief, the nature of substances otherwise than 
these actually are. Such men look like ascetics but are away from 
real asceticism; they wander in the world for infinite time 
experiencing the fruits of their karmas. Such false-ascetics 
(sramanabhasa) are the reality of worldly-existence (samsara- 
tattva)] there is no other form of worldly-existence (samsara). 
Wrong-belief is the worldly-existence (samsara). 



113-7211 



1371R1WT I 


3TWT 1%nf ^ ^ TT TPTtrfsTPTtRl: 113-72II 



t o^T it f^R fdW f [ U^II-dlrMI ] 

TFT-t'T TT Tffd t [ TT: ] W [ ^ufSTTOtreT: ] 

TlfFcT 13TT [ ] W-TfFd ^FIR R [ f%Tf ] cRP 

The ascetic who is free from false conduct, has ascertained the 
nature of substances as these actually are, tranquil [rid of 
attachment (raga) and aversion (dvesa)] and follows true 
asceticism, does not wander long in the fruitless worldly 
existence (samsara). 

Explanatory Note: The worthy ascetic (muni, sramana), 
equipped with the light of right discrimination, who has 
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ascertained the nature of substances as these are, and whose 
conduct is based primarily on getting established in own soul- 
nature, sheds all his previously bound karmas and keeps new 
karmas at bay; he thus gets free from the ignominy of worldly 
births. Such a supreme ascetic who is established in pure soul- 
nature and free from rebirth in another mode (parydya) is the 
reality of liberation - moksatattva. The soul (jiva), which is free 
from external-substances (paradravya) and established in own- 
nature (svarupa), is the liberated soul (the Siddha). 


wti wr^crft i 

faiWcWTfl fulfil 113-7311 

fatfa^ dldflcWI it % ^fcT fa fay 1: 113-73II 

PWMIsf - [ if ] ^ [ TTWT ] [ PdfadMdlSjf; ] TFRvl tTr^' 

^ 'dHri i? cT^TT [ 3-lVl<■*l <pnfa [ 

^ [ rMckdl ] efrfSR [ fafcfaMj WTff^ 

31 c|f|cWI: ] t [ % ] 3 ^ 

■rt^h t [ ] t^i [ fafayi: ] M ti 

The souls (jiva), which know the reality of all substances, have 
renounced external and internal attachments (parigraha) and 
do not indulge in the objects-of-the-senses, such stainless souls 
are called the Pure Ones (suddha) - the reality of the means of 
attaining liberation - moksatattvasadhana. 

Explanatory Note: The Pure Ones (suddha) are the worthy 
ascetics (muni, sramana) who know with help of their non- 
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absolutistic (anekantatmaka) vision the knower-soul (jnayaka) 
and all objects-of-knowledge ( jneya), and who have renounced all 
internal and external attachments (parigraha). Their soul- 
substance (atmatattva) is endowed with the strength of infinite- 
knowledge (anantajnana). They have no inclination towards the 
objects of the senses. They are happily engrossed, as if in relaxed 
sleep, in own soul-nature with no obligations and occupations. 
They have destroyed, with great strength, all inlets of karmas and 
are immensely influential. They are the Pure Ones (suddha) in 
pure-cognition (suddhopayoga) - the reality of the means of 
attaining liberation - moksatattvasadhana. 


'Hy&'PH RT 'HIH >J u | 1-1 fa I'M RJc&’PH c^H^I u 11 u f | 

^ Pujodjuf #ferafrn^rxmrr tot i 13-7411 
Q&vi ^ sttwt qfairf Q&vi 1 

RT fdclfui TT first 113-7411 

UlMMIsf - [ wr ^tWl*TTor W<\ f3TT Rt^T RT RTTRRi 

TW ^ft^R f ZRr£ [ mwni ] RR, RTftR hyRRcTl 

fir RTTSTRT RfRtR [ *rfTTTR ] t [ RT ] 4 r [ £U£HI ] RRTt 

Rt^RTTR^" iffacR ^ [R#T ^TTR] 3Tdtd, ZRFRT, cR^RH, 
3RRT-RRfa RTfFd RPfRT Rif RTRT-R-MRdrRR ^RsRT-RHRT Rt 
RJFT t [ RT ] TT«TT [ ] <3RTt RfgTPM TJ-facR Rt [ Mill ] fTRTRRT 

3RRTRR, R#T, R£R, Rpf RTfFd W-f% Rt^-3MR?r Rt t [ RT TTRT ] 

RFt RtSTRTTRR [ f^: ] xf^ 3TTRIRR; fsRRR iRRrRRR 

RRT Rif RPR W£[^R RTTSJTR fog t [ RRR ] ^ RRRRRR ^ febFt 

RtST-RTTRR Rit [ RR: ] RRRT RlR-RRRRi'R ^1 
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The Pure-Soul (suddhatma) possesses true asceticism 
(sramanya); it is endowed with infinite perception (darsana) and 
knowledge (jnana), and attains the supreme state of liberation 
(nirvana, moksa). True asceticism (sramanya), with ineffable 
and permanent bliss, is really the liberated-soul (the Siddha). 
With extreme devotion, I bow to the Siddha. 

Explanatory Note: The worthy ascetic (muni, sramana) who is 
established in pure-cognition (suddhopayoga) is the final wish- 
fulfilling abode; nothing more remains to be attained. This pure- 
cognition (suddhopayoga) is the path to liberation; it is infinite 
perception (darsana) and knowledge (jnana)-, it is liberation 
(nirvana, moksa)-, it is the liberated-soul (the Siddha). A11 excellent 
states spring from pure-cognition (suddhopayoga). 


fiifium4 ■hpikumik'-^ i 



113-7511 


cpjrl ^TTWfcTrT fllcbKH|cbK^4<MI ^Fd: I 
■5T: TT IMtsHUK cdSRT ^T#T UIHtfd 113-75II 

- ['5T: ] ^ [ fllcbKHIcbl to^ll ^rT: ] adddi sfc Tjfd 

tor 3 dh]dd f37T [ TTdd dTTTFT ] dddd-tod dTT 

dTdfTdT t [dT:] dd [dJW chIHH ] to ft ddcd 3 
[ WSRto ] ftoFd dd TTP^d WTldddR [ tllHlPd ] dTdf fl 

The man, engaged in the duties of the ascetic (muni, sramana) or 
the householder (sravaka), who comprehends the tenets 
described in this Scripture, realizes, within a short time, the 
essence of his pure-soul-nature. 
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Explanatory Note: The ascetic (muni, sramana) or the house¬ 
holder (sravaka), who, after establishing himself in pure percep¬ 
tion (darsana) and knowledge ( jnana), comprehends, as these are, 
the essence and the details contained in this Scripture - 
‘Pravacanasara’ - experiences pure-soul-nature. He comprehends 
the reality of the substances and experiences, as never before, the 
supreme bliss appertaining to his pure-soul. 

This completes the section on Reality of Conduct (caritratattva). 


This concludes the 

‘Pravacanasara’ - Essence of the Doctrine - 

composed by the supremely holy and stainless 
Acarya Kundakunda, 
whose expositions wash away all dirt 
due to delusion (moha). 

0 Ascetic Supreme Acarya Kundkunda! 

With utmost devotion I bow to you; 
may I always attend to my soul, the only source of happiness. 
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Tattvarthsutra is invaluable for understanding life, and pursuit of happiness. 
The hardships and afflictions that we have to endure are of our own making. 
Our deeds, driven by passions, lead to sufferings and reproach in this world 
and the next. Virtuous activity alone, which is the cause of merit (punya), 
leads to joyous feeling, auspicious life, charming and lustrous physique, and 
high status. Our ultimate goal is the attainment of the divine attributes, in 
fullness and perfection, of our souls. We can reach the goal only through the 
threefold path of right faith, right knowledge and right conduct (ratnatraya). 
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As Acharya Vidyanand writes in the Foreword of Samayasara, it is the 
ultimate conscious reality. The enlightened soul has infinite glory. It has the 
innate ability to demolish karmas, both auspicious as well as inauspicious, 
which constitute the cycle of births and deaths, and are obstacles in the path 
to liberation. 

Samayasara is an essential reading for anyone who wishes to lead a 
purposeful and contented life. It provides irrefutable and lasting solutions to 
all our problems, concerning worldly ways as well as spiritual curiosities and 
misgivings. 
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Shri Amritchandra Suri’s Purusdrthasiddhyupdya is a matchless Jaina text 
that deals with the conduct required of the householder (srdvaka). In no other 
text that deals with the conduct required of the householder we see the same 
treatment of complex issues such as the transcendental and the empirical 
points of view, cause and effect relationships, and injury and non-injury, 
maintaining throughout the spiritual slant. The basic tenet of Jainism - non¬ 
injury or ahimsa - has been explained in detail in the book. 
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Dravyasamgraha is one of the finest classical Jaina texts, composed by His 
Holiness Acarya Nemichandra (c. 10th century CE). It deals primarily with 
the Realities (tattva) that contribute to world process. The conduct required 
for attaining the ultimate goal of liberation follows from the knowledge of 
these Realities. Both, the transcendental and the empirical points of view, 
have been considered while explaining the nature of substances, souls and 
non-souls. It will be of much use to scholars worldwide interested in pursuing 
the study of Jaina epistemology. 
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His Holiness Acarya Pujyapada, who graced this earth around 5th 
century CE, had crafted some valuable gems of Jaina doctrine, including 
Sarvarthasiddhi and Istopadesa. Concise but deep in import, Istopadesa 
unambiguously establishes the glory of the Self. It is an essential reading 
for the ascetic. The householder too who ventures to study it stands to 
benefit much as the work establishes the futility of worldly objects and 
pursuits, and strengthens right faith, the basis for all that is good and 
virtuous. 
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Acarya Samantabhadra's Svayambhustotra (2nd century CE) is a fine 
composition in Sanskrit dedicated to the adoration of the Twenty-four 
Tlrthahkara, the Most Worshipful Supreme Beings. Through its 143 
verses Svayambhustotra not only enriches reader’s devotion, knowledge, 
and conduct but also frees his mind from blind faith and superstitions. 
Rid of ignorance and established firmly in right faith, he experiences 
ineffable tranquility and equanimity. 

The book has two useful Appendices. Appendix-1 attempts to familiarize 
the reader with the divisions of empirical time that are used extensively in 
Jaina cosmology. Appendix-2 provides a glimpse of life stories, adapted 
from authentic Jaina texts, of the Twenty-four Tlrthahkara. 
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Aptamimamsd by Acarya Samantabhadra (2nd century CE) starts with a 
discussion, in a philosophical-cum-logical manner, on the Jaina concept of 
omniscience and the attributes of the Omniscient. The Acarya questions 
the validity of the attributes that are traditionally associated with a 
praiseworthy deity and goes on to establish the logic of accepting the 
Omniscient as the most trustworthy and praiseworthy Supreme Being. 
Employing the doctrine of conditional predications (syadvada) - the 
logical expression of reality in light of the foundational principle of non¬ 
absolutism (anekantavada) - he faults certain conceptions based on 
absolutism. He finally elucidates correct perspectives on issues including 
fate and human-effort, and bondage of meritorious (punya) or 
demeritorious (papa) karmas. 
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Acarya Samantabhadra’s Ratnakarandaka-sravakacara (2nd century CE), 
comprising 150 verses, is a celebrated and perhaps the earliest Digambara work 
dealing with the excellent path of dharma that every householder (sravaka) must 
follow. All his efforts should be directed towards the acquisition and safekeeping of the 
Three Jewels (ratnatraya), comprising right faith (samyagdarsana), right knowledge 
(samyagjhana) and right conduct (samyakcaritra), which lead to releasing him from 
worldly sufferings and establishing him in the state of supreme happiness. 

Giving up of the body in a manner that upholds righteousness on the occurrence of a 
calamity, famine, senescence, or disease, from which there is no escape, is called the 
vow of sallekhana. All persons with right faith, the ascetic as well as the householder, 
look forward to attaining voluntary, passionless death at the appropriate time. The 
treatise finally describes the eleven stages (pratima) of the householder’s conduct. 
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Acarya Pujyapada’s (circa 5th century CE) Samadhitantram is a spiritual work 
consisting of 105 verses outlining the path to liberation for the inspired soul. 

Living beings have three kinds of soul - the extroverted-soul (bahiratma), the 
introverted-soul (antaratma), and the pure-soul (paramatma). The one who mistakes 
the body and the like for the soul is the extroverted-soul (bahiratma). The extroverted- 
soul spends his entire life in delusion and suffers throughout. The one who entertains 
no delusion about psychic dispositions - imperfections like attachment and aversion, 
and soul-nature - is the introverted-soul (antaratma). The knowledgeable 
introverted-soul disconnects the body, including the senses, from the soul. The one 
who is utterly pure and rid of all karmic dirt is the pure-soul (paramatma). 
Samadhitantram expounds the method of realizing the pure-soul, the light of 
supreme knowledge, and infinite bliss. Samadhitantram answers the vexed question, 
‘Who am I?’ in forceful and outrightly logical manner, in plain words. No one, the 
ascetic or the householder, can afford not to realize the Truth contained in the 
treatise, comprehend it through and through, and change his conduct accordingly. 


344 













GUIDE TO TRANSLITERATION 


Devanagari I AST* 


Devanagari I AST 


Devanagari 


3T 

a 

A 

gha 

37T 

a 


ha 

I 

i 


ca 

i 

i 


cha 

A 

u 

«r 

ja 

Zr> 

u 


jha 

T 

e 


ha 

T 

ai 

z 

ta 

3Tf 

0 

3 

tha 

3^ 

au 

¥ 

da 

Ai 

r 

3 

dha 


l 

RT 

na 

3f 

m 

3 

ta 

3T: 

h 


tha 

W- 

ka 

¥ 

da 

x§ 

kha 

«r 

dha 

A 

ga 

A 

na 


A 

T 

A 

A 

S 

A 

X 

er 

cf 

A 

X\ 

¥ 

8J 

A 

¥ 

9T 


*IAST: International Alphabet of Sanskrit Transliteration 


IAST 

pa 

pha 

ba 

bha 

ma 

ya¬ 

rn 

la 

va 

sa 

sa 

sa 

ha 

ksa 

tra 

jna 

sra 
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fRRRFTt ^ RfR RR^frl 3HdlR)<=h RRT 3^R^R f I 



R^t RRp'^RT RR^ Tt'l RRRR RT 
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3RFf RRRR RTt R1RR1 t 3^ fRRRRRR RRt RR RtR #R 
RtRTfl (R1RT 1-80) 
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